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INTRODUCTION 


The Aitareyopanisad, also called Bahvrcopanisad, be¬ 
longs to the Rgveda and is part of'the Aitareyaranyaka 
which, according to modern scholars, originated in the 
Kuril-paucala country more than 2600 years ago. The 
Brahmana and the Aranyaka known by the same tit T c 
Aitareya are attributed to Mabidasa Aitareya, who, on 
the authority of Chandogyopanisad III. 16. 7, lived to the 
age of 116. Madhvacarya mentions that Aitareya was an 
incarnation of Narayana and son of Vis'ala. According 
to a tradition recorded by Sayanacarya Mabidasa was 
the son of a woman called Itara. Mahidasa’s father had 
sons by other wives also, who were favoured with a 
larger share of his love than Mahidasa. In a sacrificial 
assembly Mahidasa was denied the privilege of sitting in 
the lap of his father. Itara noticed this sad plight of 
her son and prayed to her tutelary deity. Goddess Earth. 
In response to her prayer the Goddess appeared in a 
divine form, placed Mahidasa in a celestial seat and 
imparted to him unrivalled wisdom. Thus enlightened, 
Aitareya later revealed that part of the Veda known by 
hip name. From the trend of the story and the suggested 
sense of the terms Itara and Dasa some have come to 
the conclusion that Aitareya was not a twice-born by 
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and that he was raised to the status of a great 
sage by his own austerity and divine grace. 

The A i tar ey aranyaka consists of five Books or 
Aranyakas and in all of them some exalted philosophical 
and spiritual thoughts are revealed. The first Aranyaka, 
in five chapters, besides giving the etymology of Maha- 
vrata, describes also the Sastras or hymns of morning,, 
midday, and evening Savanas or libations, of the Maba- 
vrata rite of the Gavamayana-sattra, set forth in Aita- 
reyabrahmana I. 38 and IV. 14. The material found 
here connected with the ceremony is allegorical, and so 
g ; ves the truly aranyaka character to the work ; for the 
main characteristic of an Aranyaka is that it supplies 
with the esoteric meaning of the great Vedic rituals. In 
course of time ritual and meditation became independent, 
and the Aranyaka then stood only for the spiritual forms 
of worship which the Vanaprasthas used to perform. 
The more essentially spiritual part of the Aranyakas 
embody the meditations and realizations of sages who 
kept no connection with the religious ceremonies per¬ 
formed in the domestic fires. This spiritual nature of this 
Aranyaka is evident at the beginning itself of the work 
where Gayatri and Mahavrata day are identified with 
Brahman—*31 % um\ S&Rf: | The sage who revealed 
the Rgvedic hymn X. 27 is identified with Brahman, for 
he has realized Brahman—gg I 

I The Upanisad enlarges the idea of 
Brahman hinted in the first Aranyaka. 

The second and the third Aranyakas are together 
designated Maha-Aitareyopanisad. The third Aranyaka 
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known as Samhitopanisad. Some, like 
Upanisad-Brahmayogin, have commented on the whole of 



the second Aranyaka as Aitareyopanisad. But S'ri 
S'ankaracarya takes thejatter six chapters of that Aran¬ 
yaka alone (called the Atmasatka, as they deal with the 
Atman), as the Upanisad proper. In the preceding 
chapters of the second Aranyaka, Prana or Hiranya- 
garbha is taught as the First Cause of the universe. The 


ritual and meditations in connection with Pranavidya 
are set forth at length. A brief account of this earlier 
part is given as it contains germs of great philosophic 
thought. 

The second Aranyaka opens with the sublime passage 
^ ^ a&icflcJT, aw srarga: craRftara» 


Self-knowledge alone leads to the bliss of immortality; 
and the way to attain Self-knowledge is by performing 
the scripture-ordainded duties without any attachment 
to the fruits thereof; and doing them as a dedication to 
the Divine. This alone is reality, this alone is truth; 
and therefore a discerning man should not neglect Self- 
knowledge and the means helpful to it. The ancients 
did not go astray from this path, those who did, perished— 
* I To those who profess 

the sacrificial religion, Uktha superficially means only a 
S'astra, or mere praise-chant in prose ; but esoterically, 
according to Aitareya, it stands for the universe and 
man, Matter and Spirit, 4 Anna ’ and * AnnSda \ One 
\.ho practises the combination of retualistic work and 
meditation reflects ‘ I am Uktha’——the 
Reality consisting of Spirit and Matter. The same 
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'fciSfea or Cosmic Intelligence, designated as Prajapati, 
and on whom the aspirant meditates is also the Hiranmaya 
Purusa —the innermost essence of the visible universe. 
Human personality is centered in action; and that 
personality is the sphere in which Brahman dwells as 
the witness —\ In the next 

step, Uktha is extolled as conscious and unconscious 
Energy animating the body, and is equated with Brahman 
or Prana. Brahman or Life entered man from the fore¬ 
part of his feet—SfqSRT SWJ. It proceeded 
higher up to the thigh, stomach, heart, and head, and 
finally ramified into sight, hearing, mind, speech, and 
vital breaths. So some sages meditate on Brahman in 
the stomach or in the heart, the former as the seat of 
Brahman as VaisVanara—qfq 
I Here as in Brhadaranyaka, VI. 2, Chan. 
V. 1, Kau§. II. 12. 14 & III. 2, and Pras'na II. 1, the 
rivalry of the senses and Prana for superiority is des¬ 
cribed. The superiority of Prana is proved ; and the 
powers of the senses declare: flcfafe 

w Rg. viii. 92.32 

—* Thou art Uktha, thou art all this, we are thine thou 
art ours \ 

In the next section Prana designated as Uktha is 
lauded by equating it with the day, the morning, the 
evening, and * sat,’ or the true. Praqa or conscious and 
unconscious Life Energy is stated to be at the root of 
speech and designations, on which the knowledge of tne 
v hole universe rests. This truth is stated in an oft quoted 
passage: ^ 
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Prana is the source of all Veda, knowledge. Here again 
Prana is up-graded as the Absolute Being Brahman in 
Its relation with the universe. Prana is Spirit immanent 
in the universe. The whole universe is present as Vak 
or as Idea in Brahman before it was manifested. All 
this is encompassed by Prana. This shining space is 
supported by Prana as Brhati; and one should know 
that just as the shining space is supported by Prana, so 
also all beings down to an ant are sustained by Prana— 

m aiSfang; atamrera: aifrf fign 

siifa sufa f&T 

I The metre Brhati consisting of 36 sylla¬ 
bles is the most important metre; and also that term 
denotes what is possessed of supreme magnitude. Hence 
Prana is identified with Brhati and extolled as the all- 
pervading guardian who sustains the entire spacial realm 
including sentient and insentient beings. 

In the sixth section of the Aranyaka powers of the 
Purusa are described. Prana is the Cosmic Life and 
Purusa is the cosmic personality ; the terms are inter¬ 
changed in the section hinting that they both are the 
same Divine Principle embodied in the universe. The 
various faculties serve the Purusa or Prana just as 
vassals attend upon their suzarane or sons their parents. 
The descriptions are meant for visualizing the supreme 
Divine Reality as a cosmic person for purpose of medi¬ 
tation and worship. The various Vit hut is and glories 
of Prana identified with the Person are described only 
to give the necessary idea for such meditation. 
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rough Jnana and Karma, intellegence and acti¬ 
vity, Purusa has brought forth all creation. Now, water 
is supposed to be the first substance out of which the 
whole universe is created ; but at once it is asserted 
that Puru§a is the father and the elements, water and 
the^ rest, are like children born out of him. 

^ ^3* 1 Mahidasa Aitareya who under- 


sto&d this unity of father and son said, I know IVfe as ex¬ 
tending from me to the Devas and the Devas extending 
down to and uniting in Me.’ This all-comprising 
glory of waters, or Prajapati, or Purusa, belongs to Prana 
who is the All. He is in water; he is Life ; he is 
existence and non-existence. The Devas worshipped 
him as existence and therefore they became great; the 
demons worshipped him as non-existence and so they 
were defeated. He is death and immortality.— 

^ ... a tpt 

The immortal Prana and mortal dwell together in food ; 
all mortal forms are indwelt by him : this Deity is im¬ 
mortal. Prana and body, the two, go in two directions ; 
they separate themselves, they increase the one but not 
the other—the body is increased not the Praga—this 
Deity is immortal.—3TJTcflf *f#ir Wfft; ^fcT; <^ft 
WTtfit: qcqfft ffatft 3T 

ftpfar ft ft 3p2f ft ft ftftn=qPa 

s%i7lft I. In glorifying the greatness 

of Prana the Aranyaka now goes on to equate Prana 
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with the Sun who has entered the world as Purusa— 

it?* q uq snort rf* 

5 ?T0Tt Wi 3 F ^ cTtRt I The same Prana is supposed to have 
become the greatest of the Vedic Rsis—S'atarcins, Madhya- 
mas, Grtsamada,Vis'vamitra,Vamadeva,Atri, Bharadvaja, 
and Vasistha. Prana is all this—Saidam sarvam ; he 
is Pragathas, Pavamanls, Ksudrasuktas, and Mahasuktas, 
Suktas, Rks, half-Rks, Pada. and syllable. Esoterically 
Prana is in all beings, in all places, has entered all 
creatures, and Prana pours forth all gifts to all beings. 
One should meditate that all Vedic verses, all the Vedas, 
all sounds, are but one word, Prana— 
qtaT: SR RR I Then a 

beautiful anecdote follows, how VisVamitra went to 
Indra, who pleased by VisVamitra’s recital granted a 
boon. Availing of the boon Vis'vamitra interrogates 
Indra, ‘ May I know you ? * Indra made the reply. I 
am Prana, O Rsi, you are Praija. All creatures are 
Prana. He that radiates light and heat is Praija. In 
this form of Prana I pervade all quarters ... I am he 
that shines—rrf*F2( 33R ^ fjR q ^ ; 

e sfcr; rifoN rruri 

rrsr rr: Hprft; srmt m ^ W cirRi; *? 

m f %ft Rretsfer i Again in the next section Prana is 
extolled as having become the thousand verses known as 
the Niskaivalyas'astra sung in the Mahavrata rite. The 
thousand verses in Brhati metre consisting of 36000 
syllables correspond to the total days of human life, 
making up the nights by consonants and days by vowels. 
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Tire number thousand is often taken to stand for a 
limitless number, or an all-inclusive number, and hence 
Brhati is fancied here to be the total Reality designated 
and magnified as Prana in the whole Aranyaka. And 
here the highest teaching of the Upanisad is fore¬ 
shadowed by stating, ‘Beyond Prana who has become 
the thousand Brhatis, is what is Intelligence, Divinity, 
Absolute Spirit; he who knows this joins and becomes 
one with Him.’ Thus what ‘ I ’ am that He is, what 
He is that ‘ I ’ am. The Rgveda I. 115. 1 also declares : 

‘ The sun is the self of all that moves and stands still ’_ 

3^1 31 TTcf^r ?St03?SP3 3*351*3 5jfip?3t 

asmt 33i333: 3«J3 ^cfctr 3ic?tfo 3 trq I ^31^1 
3$ 5 Hc3T I 

The third chapter of the second Aranyaka is a des¬ 
cription of Atman as Uktha or praise-chant. From the 
five-fold Uktha (i.e., Prana) the whole universe has sprung 
up and subsist in the relation of Anna and Annada, Matter 
and Spirit. In the first stage Atman is taken as the mere 
body and gradually the term is employed to indicate 
higher levels of truth underlying the conception of Atman. 
This is beautifully set forth in the passage: 3*3 3 

B 3fffo»}3 . 3 sJtqfaqgcgflqt 33 fog 

31333 3 3?rc3PWlf3W f| 

3T33fg; 3T33?§ c%3lf3?333rc3T; fi? *3tsfo 3 
1 g^%3ii^?3*RTc3r, 3 supPi 3 pm, arat 
33% ^3)4 3*^3FJ3Jfr : 3c^3 

3*33: I gfoafclT 3?5!I33r3lfo3I% ^rfifTHPT, 3 l3?Rt 3#3 3 
f^ara 333^3 3 fq§: >3333 3 3t«T55feft 3 <S313*3t 33f*3 331 
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,—He who realizes the Atman with greater 
and greater clarity obtains the fullest manifestation of his 
true being. He recognizes the Atman more and more 
clearly in herbs, trees, and animals. Sap only is found 
in herbs and trees, but in animals Consciousness is 
noticed- In animals the Atman becomes more and more 
clear, because in them both sap and thought are observed, 
while in others only sap is seen, and not thought. The 
Atman is manifest in man to a greater degree. For 
man is most endowed with intelligence. He speaks 
what he has known, he sees what he has known. He 
knows tomorrow ; he knows his environments and what 
is far away. As he possesses this gift of intelligence 
he seeks for the Immortal with his mortal instruments. 
The only knowledge which the animals possess consists 
in hunger and thirst. They do not say what they have 
known, nor do they see what they have known. They 
know not tomorrow, they know not their environment 
nor what is beyond. They go so far, for their experiences 
are according to the measure of their intelligence ! This 
significant passage has been paraphrased several times 
in later literature—in Manu, Mahabharata, Bhagavata 
and other works. Man alone is therefore capable of 
higher thought and noble activity. He is potential In¬ 
finity. So the next section states that man is an ocean 
and that he is above all the worlds. Whatever he attains 
he desires to be beyond it. If he gains the sky-world he 
desires to be beyond it; if he were to gain yonder world, 
he desires to go beyond it—3 ^ 353: Sg*:, m 
^ & fesr 3133c! ^ 
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3g ^5 3T?g#r aic^lff JP=q% I The desire to reach 
farther and farther is a sign that there is the possibility 
for him to achieve fulfilment when he regains his per¬ 
fection m the Infinite. In the remaining part, the Maha- 
vrata sacrifice is praised to attract persons to its 
performance. The Brhati verses connected with the 
ceremony are again lauded as the Self and others as but 
mere limbs trq ^ ailcffr qq 

* ^ awra*n?*fr tm: qrffc <j%i ^ ^ 

qftfcfT; ^^fJIWRrfflc^l qsq gfqqi t Xhe 

great chant mahaduktha is extolled as the highest deve- 
lopment of speech—fl qi nq qfq : q W > | 

By the way, the S'ruti emphasizes also the great value of 
veracity in speech : qiqf qq^ri rTW lST-3irfa%5: 

s gqitqi®r crqsrrfajfjHircJujr es&Rt q gcqfo q 

q —The untrue is the root of a 

speech, and as a tree with root exposed withers up and 
perishes, so a man who speaks untruth exposes his root, 
withers up, and perishes (cf. Pras'na II. 7.) The whole 
section concludes by stating that Prana .'which has 
been identified with the thousand Brhatis is Glory, 
is Indra, is the Lord of creatures. Thus the con¬ 
ception of one Supreme Divine Being who has become 
everything was arrived at by Mahidasa Aitareya. 
The sage declared, He who knows it as Indra, as the 
Lord of creatures, is liberated from this world shaking 
off all tie.-. The summation comes off in a few versus. 

1 lie seeds in the mother and father unite as Agni and 
Surya, and the body is created, made of the fivefold 
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One is not to despise this body. Because in it 
the undying Prana resides; the harnessed steeds of the 
senses draw it to and fro; in it is joined the Prana of 
the Prana or Brahman ; in it all gods are combined in one: 

^i sSHcr 3 ^ m i 

^fT || That truth sages have 

realized after rejecting what is affirmed and denied by 
language, going beyond what is agreeable and disagree¬ 
able. Casting aside by this wisdom all evil the wise one 
attains to the Highest. That One is neither called 
‘ woman * nor * man * nor by the name of the many. 
That Brahman is denoted by ‘ Ah \ Thus up to this 
point the method of worshipping the Lord of the universe 
through meditation and ritual has been described with 
several details glorifying the Lord as Prana or Life 
which has become all and which is all. Chapters 4 to 6 
of the second Aranyaka form the body of the present 
book. 

The third Aranyaka is styled Samhicopanisad just 
like part of the first chapter of the Taittiriyopanisad* 
But the resemblances in the treatment of Samhita as a 
pattern for meditation in both the places do not go far. 
It is stated here that the sage Mandukeya held that the 
earth should be looked upon as the prior form and heaven 
as the posterior form, air being considered as the prin 
ciple which unites ; but another authority, Maksavya, 
held that ether was the uniting principle; for air and 
ether are not independent. Agastya 'dewed ether and 
air to be alike though independent. Thfs is the medita¬ 
tion on the Cosmic Forces taught here. 







The teachings of S'akalya on Samhita comes next. 
According to him the earth is the prior form, heaven the 
posterior form, rain the union and rain-cloud the uniter. 
S'akalya taught also that the Purusa may be considered 
as having two divisions like an egg. The middle 
space between the upper half and lower half of it 
is the place where Prana is supposed to be located, 
just as the middle space between earth and sky contains 
air. The similarity between the individual personality 
and cosmic personality is graphically described as a 
theme for reflection in this wise : Sun in the sky corres¬ 
ponds to the eye in the head, lightning in heaven to mind 
in the heart regions, and Are on the earth to seed in 
the generative organ. The declaration of the fruit of 
this meditation is the same as that of the Samhita in the 
Taittiriyopanisad : namely, children, cattle, fame, glory 
and heaven. 

The next section introduces the various forms of 
Samhita known as Samhitapatha, Padapatlia, and 
Kramapatha under the names Nirbhuja, Pratrnna 
and Ubhayamantarena. The text now says that one 
should use only auspicious words to a Brahmana ; when 
a Brahmana accumulates unusual wealth, one may 
rebuke him. Even in such circumstance, says S'uravira 
Mandukeya, no one should say ill to a Brahmana. Here 
is a beautiful revelation of the high ideal of renunciation 
for which the Brahmana was esteemed so highly in 
ancient India. 

The eminence and potency of Prana compared to the 
cross-beam of a house through a metaphor is described 
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is also a reference to the mystic 
former and latter syllables and the middle 
space obtaining in the Nirbhuja recitation. We get also 
a passing reference to accent and morae. According to 
Hrasva Mandukeya a knowledge of the principle of 
Samhita is helpful in knowing the former and latter 
syllables, the inter-space that effects the union, and in 
distinguishing where there is accent and matra, and 
where they do not fall. ; gq q y Rgi ; 

fer- 

^lf%, qjqr mqf gi yf|cTT I III. 1. 5. His son 

by the wife (suf^4Nft) Pratibodhi held that when one 
pronounces the syllables, as they are neither separating 
entirely nor uniting absolutely, the matra (mora) between 
the prior and posterior forms indicates the Samhita or 
union, and that this is known as Sama or a sliding. 
This knowledge is praised as producing results such as 
children, cattle, and glory. Taruksya sets forth a 
different Samhita. Here the union is effected by Brhat 
and Rathantara Samans representing Prana and Vak 
respectively. To get this secret knowledge he tended 
the cows of his teacher one year. Kauntharavya saw 
a gradual union of speech, Prapa, wind, All-gods, 
heavenly world : and Brahma—^ snBfa 

sot: qwr*: ^rr: wji 

mm, ST *jf|c!T II III. 1. 6. This Samhita 

reaches up to heaven and one who knows it will be 
among Devas for all time. The teacher Pancadacanda 
considered speech itself as the Samhita. I 
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X ^ *wr fr^rfa jrrar jjjnfa, 

spft ?Rf III. 1. 6. By speech the Vedas are 


strung, by speech the metres are made, by speech friends 
are united, by speech all beings (establish their intra- 
subjective knowledge and relation) and hence all this is 
speech. When one recites or talks, breath (Prana) 
enters speech and speech swallows Prana. When one 
entertains no idea or is in deep sleep, then also speech 
dissolves in breath, Prana swallows speech. qq iTq<j 

sra'ft m split sra asr sioT^fe , 

3W *R HWfcT 3T SFt cRg SR VRr% | sjjq. 

SST STS ; STS^StiS I sp| STST 5JM: 3S: I 
III. 1. 6. This passage is very significant for the 
psychological and ontological ideas it reveals. The 
practice of Praijayama advocated in Yoga books for 
the control of mind has this underlying principle. 
Prana and citta, breath and mind, are so intimately 
connected that the one follows the course the other 
takes. Vak or speech comprising of Sukgma, Para, 
Ps'yanti, and Vaikhari covers the entire gamut of the 
mind ; and here it is therefore an equivalent of mind. 
Ontologically Prana and Vak stand for the unconscious 
and conscious forces that are working in the universe which 
are synthesized in a higher unity. The passage declares 
with true insight that when one is engaged in a conscious 
activity as study or talk or recollection accompanied by 
concentration, breath becomes soft and harmonious and 
united with that activity; again when one is in deep 
sleep or entirely absorbed, Prana alone functions and 
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^theTnodifications of the mind are stopped. This mutual 
absorption of one by the other points to a higher unitary 
principle from which both emerge. This is substantiated 
by citing Rgveda, X. 119. 4. * The speedy one enters 
the sky, sees the whole world, with mature mind I see 
him near at hand (within) ; the mother absorbs him and 
he the mother . This section closes with a reference to 
the Prajapatisamhita in which the wife is the prior form, 
husband the posterior form, son the union, and begetting 
the act of union. This is the Samhita of Aditi, for 
Aditi (the undivided) is all—father, mother, child, and 
begetting. Thus the first chapter introduces the various 
Samhitas to habituate the aspirant to thinking together 
and to help him to discover a subtler truth from gross 
facts through reflection. 

The second chapter concludes the Samhitopanisad 
and the third Aranyaka. A teacher, Sthavira S'akalya, 
declared that Prana is the ridge-pole of the house known 
as the body. As the other beams rest on the main beam 
of the house, the eye, the ear, the mind, the speech, the 
senses, and the whole self depend on Prana—^*51 * 
# jfcrr: frorf?3r: snot *}§: tftst ^ 

fff^rfoi srfW fra 3?rwr fWrffct: III. 2. 1. Here Prana is 
the Spiritual Energy of man which sustains all other 
members and their functions. Next the symbolism 
of the Alphabet and the year are brought in. Of the 
entire personality or Atman, Prana is the sibilants, 
the bones the mutes, the marrow the vowels, and flesh 
and blood, the fourth part. This is taught by Hrasva 

Mandukeya. S'akalya holds on to number three divided 
2 
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parts. This number is taken to make up the 
number of the days in a year, another 360 making up 
the nights. The self is there symbolically identified with 
the year constituted of 360 days and 360 nights. Here 
again a psychological conception of the self as consisting 
of sight, hearing, metre, mind, and speech is interesting 
among theological speculations—e tTq 3 ^: gqp?: 

*fow*r: iRtW; qpfqg 3JT?flT III, 2, 1. The sage 

Kauijtharavya sets forth another symbolism picturing the 
self as consisting of syllables. The insight of Badhva 
given next to the above symbolism is significant as we 
find there very advanced philosophical views. He says : 
There are four persons, the person of the body, the 
person of the metres, the person of the Veda, and 
the great person. The passage in the original runs : 


i sifagei wqfaw r *r anror, aw 

qtarowfa: sr^icRr q to: i q srarorq 3 I$r:- 

qwnsRi to: i ^ 3ftF*r<r 

M Riqr TO: t aTORI 

ssiro afsre qt 1 rrngro sra 4 

^ STOtlft, cTTOT 

aferarfcrot to: i e sruTr: surrt 
fa fagra: 1 ^TORigTO 3 to usTTf^ft »rafa 1 

air nr airofarq; wi siiwr 11 sfa 1 


*59* ajgftsj TOlai JTO& $fa ? TOT? «nsq: f§ ^ 

jfiflTOTO, rnq 3)jft ajswq:, tfa gr<ftrrT:, 



MINfSr^ 


INTRODUCTION 

, qftl, arrwtr, '3i c g, ^ #?- 
•4tg, ng ^ ^nft, qg qsrns, ^g s% *$3> 

si|[f2?T^5i% i g ^ qajifo: tJ^qftg; 

JT^Mq: gifqg: aircJTT i S 5? ^ ^3 gqcggifqft ^§44 «tsfa4 

*j?qto4 jjjjteif ^i^fi4 3TCTM q??4 4gfg 3i?q %qi 

nqfcg; g g^gr^g; *nftsftg, g 4* q»n4 ?fg I 

g^asMtarq. i 

qftgcqR gfefM g^n4 g qreqfa *u4t srfet i 
srntei^ 3 «rtft gf| s&? gfgpq q;qra[. a ?fg i 

g gggr^ nrqtsftg, g g^qgq q^rgfaf^rgg g^fi i 
gpgtg. qq fqiqg. g q^4 sift fqggrg ; g q«4 ggq*W • 
g q^qi q>w ftq qrqrgfg qr sigqigqq ijqreg gg 

?g mft u 

In substance this passage adumbrates the same doct¬ 
rine of the various seifs as wc find in the Taittinyopani- 
sad, but not so fully. What has been designated as the 
S arira-purusa or the person of the body—corresponding 
to the Annamayako^a—is the corporeal self. Its essence 
is the incorporeal conscious self. What has been desig¬ 
nated as Chandah-purusa* or the person of the. metres is 
nothing but the assemblage of syllables ; and its essence 
is the letter ‘ a ’ (cf. Gita, X. 33). What has been desig¬ 
nated as Veda-purusa or the person of the Veda is that 
by which the Rg, Yajus, and Siima Vedas are known , 
and its essence is Brahman. Therefore one should 
appoint as the superintending priest ( Brahma) of a 
scrifice one who is surpassingly versed in the Vedic 
knowledge so that he may discern the flaws in the 
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What is designated as the Maha-purusa or the 
great person is the year which causes certain entities to 
perish and others to flourish by integration. Its essence 
is the sun. T his identification of the essential being of 


man with the year standing for time or duration is note¬ 
worthy. During the Upanisadic period time was con¬ 
ceived as the Cause of the universe by some thinkers. 
The cosmic Being or Prajapati is sometimes spoken of 
as Time. In fact Reality as becoming is Kala and so 
the Visnupurana asserts ‘ Kalasvarupi bhagavan ’—the 
Lord manifests as Time. The S'akta conception of the 
Deity as Kali is only a feminine symbolization of the 
dynamic aspect of Reality which goes back to the Upani¬ 


sadic conception under discussion. 

The Sun is the essence of the year because he is the 
measure and condition of appraising time. But time is 
both external and internal, subjective and objective. 
Hence it is the Principle that is undivided and uniting. It 


is identical with the Mahapurusa and the Principle in 
the Sun. One is therefore advised to know' that He 
who is the incorporate Prajnatma and He who is in the 
Sun are the same. The Supernal Sun becomes indi¬ 
vidualized in each person. This is what is expressed in 
the Rk (I. 115. 1) ‘The worshipful face of the Devas 
has arisen, the eye of Mitra, Varuija, and Agni; It has 
filled heaven and earth and the sky. The sun is the 
Seif of moving and stationary beings ’. The Bahvrcas 
who study the Rgveda enquire of Him only in the great 
hymn ; the Adhvaryus who engage themselves in the 


sacrificial acts set forth in the Yajurveda think about 
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Him alone in the Fire: the Chandogas who 
recite the Saman songs consider Him only in the 
Mahavrata ceremony. They see Him in this earth, in 
heaven, in the air, in the ether, in the waters, in the 
plants, in trees, in the moon, in the constellations, in all 
beings. They call Him Brahman. He is the self con¬ 
sisting of sight, hearing, metre, mind, and speech and 
compared to the year numerically. A person who has 
thus realized Brahman in all that exists does not act as 
a priest and recite for others. To him the study of the 
Veda is no source of enjoyment of earthly joys. He 
has no part in what his teacher has taught him re¬ 
garding sacrifices and the rest. He does not care for the 
path of * good deeds \ Rgveda X, 71, 6 has a verse to 
this purpose : He who forsakes the friend who knows 
his friends has no part in speech. What he hears, he 
hears to no purpose ; he knows not the path of 4 good 
deeds \ So a man who has realized the truth should 
not kindle the fire for another by acting as an Adhvaryu, 
Hota, or Udgata. He should not sing the Samans of the 
Mahavrata for another, nor recite the Sastras of that 
day for another. He may however recite for a father or 
a teacher, for that is done for oneself. 

Here the Aranyaka introduces rather abruptly some 
omens of death as in Brhadaranyaka V. 5. 2 and else¬ 
where. When the sun appears like the moon, sky like 
red Manjistha (madder), the wind is not retained, 
and the head smells like a raven’s nest, a man should 
know that his life is approaching its end —H 
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f33rcf I ' He : is then advised to do what 
he must do and finish—^ cfcl 

2 J%Gg3>—and recite the following verses from theRgveda 
(i.e. IX. 67. 21-27 ; VIII. 6. 30; IX. 113. 6-11 ; and 
T. 50*. 10). The other omens of death mentioned here are ; 
sun appearing pierced and looking like the nave of a 
cart-wheel; one s own shadow being pierced ; sight of 
one’s own image in a mirror or in water with a crooked 
head or no head ; pupils of the eye are seen crooked or 
inverted ; threads appearing in group when the eyes are 
covered and when looked are not seen so; the usual 
sound of a burning fire or a moving chariot is noticed 
when , the ears are covered and when listened to it. is not 
perceived.; fire 'appearing blue like the neck of a 
peacock; lightning seen in cloudless sky ; seeing no 
lightning in a cloudy sky where it actually takes place ; 
bright rays as it were in a great cloud ; seeing the 
ground as ‘though burning ; oneself being slain by a 
black man with black teeth or by a boar, or oneself 
being assaulted by a monkey ; oneself carried off swiftly 
by the wind; spitting out the gold one has swallowed ; 
eating honey ; chewing stalks ; carrying a single red lotus ; 
driving with a team of asses or boars and wearing a 
wreath of red flowers; driving a black cow with black 
calf towards the south. All these dreams prognosticate 
death. One having a dream of any of these is enjoined 
to fast the following day, cook Payasm, and offer the 
oblation repeating each verse of the Ratrisukta (Rgvcda 
X. 127.16), arid partake of it himself, feeding with other 
food Brahinaqas. 
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After this digression cn prognostications the most im¬ 
portant passage of the Upanisad is suddenly introduced: 
s Zf: m: (=3^fiJrL rai\ fq^STO:) 3F3|4: 3*44: 

3T*Tci: 3f44: 3J?3: 3T%Rl: 3T4if42: %TtrTr JFcir 52T 34^gr 4t2T 

fq*nar aftrar sqqi gqrqR'^gqq: 4: ii an?qr fqqrq. i 


One should know that the Purusa within all beings who 
is different from body and mind, who is not heard, not 
reached, not thought, not subdued, not seen, not under¬ 
stood, not classified, but who hears, thinks, sees, classifies, 
sounds, understands, and knows, is one’s own Self. This 
is the true conception of the Atman established in 
Vedanta by passages such as Brh., III. 7. 13, 8. 11 ; 
Kaus., I. 8; Eras'., IV. 6 Kena IV. 18 and Nrsim. I. II. 

Then comes the secret doctrine of the 4 whole speech * 
—a section in which the earth, fire, Rgveda, eye, and 
Prana are taught to be considered as spars'as (mutes); 
middle space, air, Yajurveda, ear, and Apana are to be 
considered as Usman (sibilants); and sky, sun, Samaveda, 
mind, and Vyana are to be considered as svaras (vowels). 
This aggregate meditation based on the alphabet is 
followed by a highly poetic passage in which the human 
body is likened to a lute, a counterpart of the divine lute. 

arc 531 %A q'Hr wfct i 

43154 fcrc: qqqg'qr: ; q*nc-qr: 345 gq 

4'4[54 3?gsq; 4T44 441541: 4*44 ^?T9^rF:; 

431531: 54ir gq 545T:; 431 3T541 5451?: ^3 3igs4T: 

545if:; 44151414 34 4^4^ ; 44T 

55ta%4 444T W|ai 44^ ^4 3?'S ^4514 4441 fqf|4T I 
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5 w * g*T 3?fq^Tfa \ * qt ? qgT^ff #nf 
^ nfasr e?^r i ft ^r? qmt 

^TT^»% ^ U— The human lute is an imitation of 

the divine lute. Just as the human lute has a head, so 
that has a head ; just as this has a stomach, so that has 
a cavity; just as this has a tongue, so that has a tongue ; 
just as this has fingers, so that has strings ; just as this 
has vowels, so that has tones; just as this has con¬ 
sonants, so that has touches; just as this produces 
sound and is firmly strung, so that produces sound and is 
firmly strung ; just as this is covered with a hairy skin, 
so that is covered with a hairy skin—in ancient times 
they covered the lute with a hairy skin. He who knows 
this divine lute is listened to when he speaks, the earth 
is filled with his lame, and wherever the learned speak 
in assemblies there he will be known. 7 


Here a Mantra is given to be repeated when one’s recita¬ 
tion or speech does not give pleasure to an audience. 
The text runs : aftgrftsrRr: * $ $ qft: | 

m fqirar i 

This teaching is praised as the essence of speech. 
Now in the last section of this Aranyaka a new allegori¬ 
cal interpretation of Samhita js given connected with the 
letters ‘ 0 ’ and ‘ s and the views of Krsijaharita, 
Hrasva Mandukeya, and Sthavira S'akalya are cited as 
authority. The Book closes with a significant passage 
registering a philosophic view of the Kavaseya seers : 

fojpq? 5)4 trifa f| am jt[ 3» qp*; *ft iq 
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tr=T 3FZ &:—‘To what end shall we study the Vedas ? 
To what end shall we sacrifice ? For we sacrifice Prana in 
Vak and Vak in Prana. For what is the beginning that is 
the end. The passage suggests a purely spiritual form of 
worship comprising of still contemplation without any 
external worship and sacrifice. The whole doctrine of 
the Samhitas is deemed secret and it is not to be im¬ 


parted to he who is not a resident pupil, who has not 
lived with the teacher for one year, and who is not to 
become a teacher—cIT l^F: gfgW: * 3I^^lft% 5)^11^ 

!T 3?5R3% ISireNT? aiW3f: II 

The fourth Aranyaka consists solely of a group of 
verses called mahanamni studied in the forest, the 
philosophical importance of which is not as high as the 
other parts as has been noticed. Their use is set forth 
by As'valayana in the Sutra VII. 12. 10. In the fifth 
Aranyaka is described the Niskaivalya S'astra, the great 
chant used in the Mahavrata Ceremony during the 
Madhyndina-savana (mid-day libation). This Book 
written in Sutra style forms a sort of a complement to 
the first Aranyaka. 

S ; ri S'arikaracarya takes the whole Aranyaka, except¬ 
ing chapters IV-VI of the second Aranyaka, as dealing 
with religious rituals and meditations. That they teach 
very little of Paramatman is amply clear from the 
summary we have given above. Sri Sankara is quite 
clear on the point that the Upanisad teaches only 
Brahman or the second-less spiritual reality. Even 
the highest worship of the Cosmic Reality lauded as 
Praija, Hiraijyagarbha, and Prajapati will lead only 
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/ • it cannot give Brahman-realization 
or Atmajnana. The Atmasatka deals with this, em¬ 
ploying the familiar method known as Adhyaropa 
and Apavada. Up to the penultimate passage of the 
urst chapter of the Upanisad superimposition of the 
universe on Reality is described and the rest of the book 
is devoted to the annulment of this superimposed view. 
The main purpose of the Upanisad is to impart the 
knowledge : 1. Atman alone is the substance of this 
universe ; 2. In reality there is nothing except Atman ; 
3. Atman is Prajnana or Pure consciousness, the essen¬ 
tial Seif of man; 4. Prajnana or Atman has become 
everything from Indraand Prajapati down to the grossest 
creation ; 5. One who possesses a deep and direct reali¬ 
zation of this second-less Atman attains immortality. 
This is Brabmavidya. It may be shown that the 
recognized cannons of interpretation confirm this. They 
are— ^q^i;, arjqetf, srqqrq, and 

sqqm:, i.e. agreement between the opening and conclu¬ 
sion, emphasis by repetition, novelty, a realizable value, 
recommendation through praise, and reasonableness. 
The Atman taught in the opening sentence is equated 
with Prajnana Brahman in conclusion, clearly indicating 
that Atman alone is the theme of the whole tract. That 
that Brahman-Atman reality is everything is re-iterated 
in the passages 3?fc*TT qf fpfq 3Tr^cf; <? g?,q 

etc. The novelty of the teachings consists in the fact 
that the knowledge taught is original to the Upanisads. 
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rueTreward to be realized is immortality, -the entry of 
the Atman into the world and the body created by Him 
are only arthavada. to emphasize the unity of Atman; 
they are not statements of historical facts. The last test 
of reasonableness is asserted when the states of the self 
are analysed in the passage 3^9 39 3TT9H9T: etc. Thus 
this short Upanisad teaches concisely the core of 
Brahmavidya to all seekers after freedom from Sariisara 
and attainment of immortal Bliss. 
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In this book Devanagari characters are transliterated according to 
the scheme adopted by the International Congress of Orientalists 
at Athens m 1912 and since then generally acknowledged to be 
the only rational and satisfactory one. In it the inconsistency, 
irregularity and redundancy of English spelling are ruled out: f. 
q, w, x and z are not called to use; one fixed value is given 
to each letter. Hence a, e, i and g always represent TT ? ^ and 
<7 respectively and never IT, ^ ^ and ^ or other vtdnes which 
they have in English ; t and d are always used for ^ and 5“ 
only. One tialdc , one accent, four macrons and ten dots 
(2 above, 8 below) are used to represent adequately and correctly 
all Sanskrit letters. The letter c alone represents Since the 
natural function of h will be tq make the aghosa gho§a (e.g. 
kh, ch, th, th, ph, gh, jh, dh, dh, bh), it would be an anomaly 
for a scientific scheme to use it in combinations like ch and sh for 
giving ^ and ^ values; hence ch here is 9 and sh 53 
The vowel % [ s represented by y because ri, legitimate for ft only, 
is out of place, and the singular ri is an altogther objectionable 
distortion. The tialde over n represents ^ , n. Accent mark over s 
gives 5T , s'; dots above m and n give anusvara (“), m and fi, 
respectively. Dots below h and r give visarga (:), h, and ^ r 
respectively. Dots below s, n, t and d give their corresponding 
cerebrals ^ ? and 1, s, p, t, and d ; and macrons over a, i, u and 

r give a, i, u, r respectively. Macrons are not used to lengthen the 
quantity of e and o, because they always have the long quantity in 
Sanskrit. Sanskrit words are capitalized only where special 
distinctiveness is called for, as in the opening of a sentence, title of 
books, etc. The scheme of transliteration in full is as follows : 

3 ? a, a, ^ i, ^ i, 3 u, 11, r, r, IT e, 3 ft o, 
^ ai, aft au, 1 rii, : fc, f k, kh, q g, q gh, ?ri, ^ c, 
®- c h, ^ j, fr jh, sj B, 2^ t, S th, 3 d, S dh, ^ t , 
th, « d, q dh, q n, q p, p h, q b, H bh, q m, 
y > r > *5 h ^ v, s', \ s, q s, 5 h. 
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5TlfnNI^: 

qT3? $ qqfo qftfgrn *Rt ^ Rlfo RffiTP- 
qif^rfqtj | q??7 q ^TPift W. ^ ^ RT q^T- 

wnfa i m qf^qrfq i 
wA qf^qrfq i qRrqqg qp?Rqqg i «rqg rt- 
qqg qqqKq. 11 

& mfa : snfrl: snfa: II 

(For translation see the last section of the book.) 

CHAPTER ONE: SECTION ONE 

^ II 3TERT RT frfo RRiq 3TT*fofFq- 
f?qigq fqq^j s srt i *t ^qi- 

qrvft q(HtR^.qts^5?q: q'^I fqq, 
4 : qftgrs;qfoq q$qq: i <jfqqr rt srafttrar 
mi i s 3 sfta ?fq i 
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^ i ?nrpRw^nw- 

^TftpKTRT JTT^: I qmTST^fasft ft*- 

f^raf$r*?i srif?^: mi ftrfasfai, 

qwfcqT r^T ^qift 


Vtw »I 3ltqfv|3RFq^, f^T ftpcfow, ffqpqqt, 
qqq**^, qTfqftrfara qr*n ^Rlsq^^: 
fsjsi RTfq^q* ftrar^t ^nq: ii 'ft qq- 
Ktqftqft qq^S'iqtf W- ^5: II 


^T 5 T in the beginning % verily ^gg (all) this 3TT?*?r 
Atman gsR: one ^9T alone ^TTfftg was. other 

T$TO«r anything fapeig acting as a rival *r not (^n$ftg 
was). »: He thought—*TWg worlds 3 let 

me create gfe thus. ^T: He SRTig these ofnETg worlds 
created—(the super-celestial region of) 
waters, (the heavens with the) celestial lights, 

the earth of mortals, SIFT: (the subterranean region 
of) waters; SR*: that 3Wf: waters above fg^rg 

heavens; 4 V: sky (h^T its) JT%gT support; flWWg 
the middle region qrfHrar: the region of lights ; 
the earth the world of mortals ?TT; which 
below ttt: those SfFT: watery region. 

He thought gir these g indeed 

( ue) the worlds ; ^n^JT^rtg guardians of the worlds 3 
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let me create. ST: He *Rnn from out of the 
waiters itself IJWi. the person having raised 

fashioned. over him WWRm. He brooded. 

0 f him thus brooded over g*stq. mouth 

fJref$T3IH burst forth, proceeded just as an 

egg bursts open) ; from the mouth 

speech, from speech fire. 5TTT%T% nostrils 

fSRfafNrn*. burst forth. HTfopTWT*!. from the nostrils 
JJ 7 HJ-. power of smell, breath, smiTR* from the ^breath 
tug: air. eyes fttfvraRTI^ burst forth. <5lf%*nq; 

from the eyes ’ 9 %: sight, from sight wjfc*: 

the sun. W ears burst forth. 

from the ears WRTR hearing, from hearing T%r: 

the quarters. skin mrffltra burst forth, 

from the skin hairs, S-ftaWT: from hairs^«lfa- 

herbs and trees. the heart 

burst forth. from the heart mind, *R*T: 

from the mind the moon. the naval 

fttfsrera burst forth. SUVST: from the naval 3PTPT: 
down-breathing ^PTT*JTrf. from down-breathing 
death. fsET^STH the generative organ T*TTtvr«t rl burst forth, 
from the generative organ Tff: seed, from seed 

smi: water. 


In 1 the beginning verily, all this was Atman 
alone. There was nothing else existing as a 
rival. He (that Atman) thought (to Himself): 
Let me create the worlds. 1 hus he credted 
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, Ambhas, Marici, Maram, and 
Apah. That Ambhas is above the heavens 
supported by it. Marici is the middle region. 
This earth is the Mara. The Region of 
Waters below the earth is the Apah. 

He (the Atman) thought: These indeed 
are the worlds (I have created). Let me now 
create the guardians of these worlds. He 
then raised the Purusa 4 from the waters (i.e., 
five elements) and fashioned him. The Atman 
brooded on the Purusa, and when he was thus 
brooded over there burst forth 5 the mouth as 
an egg does. From the mouth proceeded 
speech, and from speech fire. The two nostrils 
burst forth ; and from the nostrils proceeded 
the power of smell, and from the power of 
smell air. Eyes burst forth; from the eyes 
proceeded sight, and from sight the sun. Ears 
burst forth; from the ears proceeded hearing 
and from hearing the quarters. Skin burst 
forth; from the skin proceeded hairs, and 
from hairs, herbs and trees. The heart burst 
forth ; from the heart proceeded mind, and 
from mind the moon. The navel burst forth ; 
from the navel proceeded the down-breath- 
ing, and from down-breathing death. The 
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fixative organ burst forth, from the gener¬ 
ative organ seed, and from seed water. 


[Notes — I. In the beginning etc .—According to the 
Veda there is no such thing as first creation. So begin¬ 
ning refers to the start of a new cycle only. By asserting 
that nothing existed in the beginning except Atman and 
that the creation was willed by Him, the scripture 
indicates that Pramatman alone is the material and 
efficient causes of the universe which is only a projection 
or concretization of the thought-energy of Atman. The 
gulf between physics and metaphysics, matter and spirit, 
insentience and intelligence, is also thus bridged. 
Vide our Notes on Tatt. II. 7. 1. _ 

2. Atman —Stands for Paramatman, the Atman- 
Brahman Reality, the basic Principle of all that is, both 
living and non-living, Pmrft? I 

W. dPRRlcitfa 11 That which comprehends 
everything, that which grasps objects_and enjoys them, 
and that which pervades everything is Atman. In ancient 
works the term Atman is used to denote the Principle of 
Consciousness in man, self, intellect, mind, senses, inter¬ 
nal essence, nature of an object, and ultimate Reality. 
Visnupurana V. 18. 55 says : t^Tcm %f?WTc*ir ^ 9t*WTcflr 
a'4T I 3TRW ^ TOflW =3 WW II The 

highest denotation of Atman is ‘ hieing, Intelligence, In¬ 
finitude,’—the Ultimate Reality, which is the basis, sub¬ 
stance, and substratum of all else that appear as the 
multiplex universe. The bifurcation of existence into the 
dual aspects of subject and object is only a phenomena 
of the Atman and that has no absolute value. Hence, 
3 
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of S'ankaracarya the passages that follow 
describing creation are to be understood only in a 
secondary sense, Arthavada. It is here made clear that 
the Absolute Reality or Atman holds within itself poten¬ 
tially both the aspects of existence—Substance and 
Intelligence. We therefore find here a solution for the 
quarrel between Idealism and Realism. 

3. He created e*c.—-Some take this description of 
creation as that of Bhutasrsti while others take it as 
mere flight of imagination. Through figures and im¬ 
ageries here as in other parts of the Vedas, the Rsis 
present a concrete picture of creation from the level of 
sense-perception. The division of the universe into 
fourteen worlds often found in the Puranas has its 
beginning in the four-fold division mentioned here. The 
higher worlds above Suvarloka are called here Ambhas 
(the world of celestial waters) probably from the fact 
that the higher sky is as blue as the deep sea and also 
because of the popular belief that rain comes from the 
higher region. Dyuloka, the abode of gods, which 
comes immediately below, is called here the support of 
the Ambhao-loka. The intermediate space, which is just 
above our head, is the next world through which rays of 
light pass and that is why it is called Marlci here. Our 
earth is called Maram, the mortal world, because every 
creature of this world is liable to death. The nether 
regions are named here as Ap or the world of water. 
Probably the name is suggested by the old belief 
that the waters of the ocean descend up to the nadir 
and pervade the entire nether worlds. But all these 
are based upon the crude popular beliefs of the 
time. 
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^the higher view of the Vedas regarding creation 
and the worlds is, in the first place, that there has been 
no creation ; the manifestation of the visible is but an 
expression of the inner Reality. Creation is nothing but 
the evolution of Nama and Rupa, name and form, from 
the Unmanifested. And this evolution, although it may 
have some pragmatic value, has no absolute reality ; it 
is only a phenomenon, a reading of Reality. How could 
the absolute Brahman, one without a second, indivisible 
and infinite in nature, mutate into the gross physical 
world ? The whole thing is a false reading of the 
Reality. Matter itself is but a shadow (chaya), a glory 
(mahima), a power (S'akti), the Maya of the Supreme 
Being. Creation and the physical world are true only 
so far as man’s physical life is concerned. But if things 
can be seen from the standpoint of the inner core of 
reality, which is called in the Vedanta the Atman, then 
the whole universe with all its manifold layers of expres¬ 
sion would appear as so many concentric circles around 
that one common centre, the Paramatman. All the 
fourteen worlds mentioned above are but so many planes 
of consciousness, each with the varied contents of its 
own. The grossest world is the outermost circle, 
receded farthermost from the centre; and the subtlest, 
the Brahmaloka, or Satyaloka as it is called sometimes, 
the plane of Hiranyagarbha, is the innermost circle. 
These fourteen planes range in their subtlety or gross¬ 
ness as they approach to or recede away from the 
centre, the Atman. 

4. Purusa —Here stands for ^ the Virat-atman, the 
aggregate Being—'SPlfefo <pq: or 

W' I from 
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; ' v0 etymological explanations the word means 
the Spirit dwelling in the individual being as well 
as the Spirit in the totality of beings. The creation of 
the Universe animated by Spirit is what is suggested 
here. Is vara is Paramatman viewed as the material and 
efficient cause of the Universe ; He is the Lord and ruler 
of the Universe. Ho manifested Himself as Virat or the 
omnific Being out of waters, i.e., out of the constituent 
elements of the universe. ‘ Waters ’ here is a synecdoche 
for all the five elements. The Taittiriyaranyalca I 23 1 
says— 3TR> Err g srsrrqf^i: gcsgjtf ggggg- 

—Water alone was this Universe at first; in it on a 
lotus the Lord of the Universe arose. The water 
element is preponderent in man, and hence man is 
supposed to have been created from it. 

5. Burst forth etc .—The word ‘ Abhyatapat ’ in 
the text is from the root ‘ tap ’ which in Vedic Sanskrit 
means ‘ to create by will ’. This idea of ‘ tapas ’ is found 
in Mugdafca I. I. 9 etc. The process of creation is here 
described on the analogy of the development of the 
embryo in the egg, or the foetus in the womb. After 
impregnation the life-nucleus (morula) floats in the 
amnionic fluid where the foetus develops; in the 
process of its growth various organs and faculties 
express themselves till parturition takes place. What 
happens in the case of the microcosm of man is supposed 
to take place in the Macrocosm of the Viratpurusa. He 
too has evolved out of the waters, his organs,' senses, 
and the presiding deities of the senses, developing in the 
same order as that of the child in the womb. It may 
appear curious at first that the text should have des¬ 
cribed the evolving of the senses from the sense-organs 
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and the presiding deities from the senses themselves ; but 
the point becomes perfectly clear when we take note of 
the process of the evolution of the foetus itself. In its 
evolution first appears the organ and then gradually the 
power of utilising the organ which is generally called the 
quickening stage; and subsequently the expressions of the 
principle of consciousness through all these senses and 
organs. The appearance of consciousness or * caitanya * 
or * devata,’ as it is figuratively described in the Vedas, 
completes the embryonic condition of life and brings it 
out to the world of expression. As in every organic 
being we notice the three factors, viz., the organ, the 
energizing principle of the organ, and the intelligence 
controlling the energy and the organ, so three things are 
always distinguished in the above text i.e., the physical 
organ, or the seat of the senses, tho senses themselves, 
and the presiding deities of the senses. The presiding 
deities, Abhimanidevatas, should not be taken in the 
sense that they are so many spirits or angels controlling 
the different organs of man ; but they should be under¬ 
stood in the Vedantic sense of the different expression of 
the same Atma-caitanya or Intelligence, working dif¬ 
ferently through the different sensations. That is why 
we find the word Devatas often used for the senses in the 
Upanisads.] 

CHAPTER ONE : SECTION TWO 
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k sri%fs?rr ^qqi^fa i ww »twh«wt 


V» 


m i qTsqq^fqft | qi^qtS’qqiqqffT 3^5? 4 


^tsqqwfqfq | ^Tvq: ^qqiqqrTT 3fq 

q^ft; iw m i qi 3*i*fa?*nq?R qfqsr- 
I ^req^qT m qTFt^: smit ^t *\\m 
MtN^lf^nS^ snfq?a%: kti ^T 
qrof snfarcr#?f4q^qq4t *n- 

*Rt ^T 1^4 ^T 

qift qrfq^TqT '# ^qi M JTT^m I WSRlfo- 
qi^ ST^mqiqpfqTqfiiq^Rtftf^ I 4 
qi ^qqrcqTW^m^ ^TFi-qt qihqrfq i q**mr*q 
q^i q ^qqiq ?fq^ ^qrffan^qt^mqTfqqT^ 
^qq: ii sfa ^qfaftqfq qw^qtf ft^Tq: 


wz: II 


3PTT: created tfT: referred to before <J3T: these ^cTT: 
gods or guardians of the world in this 

mighty ?njfir in the ocean XTTTO^fell. (*T: He) <f^him, 
the Virat Purusa, the unitary individual shaped out 
of water *T*nntVTOlW*l through hunger and thirst 
3T^srrsfc£ caused to yield, inclined, 37: they, gods *£3*^ 
to him the Lord and Creator said—3: to us 
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ST ISHS H. a place show, permit SI?JT^ in which 

irrafgHT: being established ST3R food we shall 

eat, ?I% thus. HT*S: to them SR (a form of) a cow’s body 
^Tt^r^cT (He) brought, ST: they said,— *sq this 

one S S not at all S: for us ^tcTq, sufficient, ST*S: to 
them (a form of) a horse’s body ?TTSS'<T (He) 

brought. ST: they STgsq. said— SISq. this one S % not 
at all S: for us ST^R sufficient. ST«T: to them 33TO. 
(a form similar to that of VirSt in the shape of) a man 
SUSS?!. (He) brought. ST: they ^SSq. said— gfSR 
really God-made or well created SS ah ! IJIS thus. 

man SIS indeed g&rR God-made or well-made. 
(<&: He) ST: to them STSnftS said—SSISSSq. according 
to the places sfsSS (you) enter ^IS thus. wfa: fire 
^ speech »J?ST having become TpR mouth JTtfsSS: 
entered. ST^: air SPIT: breath ^ 5 ST having become 
the two nostrils STTSSTS; entered. <ST%S: the sun 
sight ^JtST having become STt%sfl eyes STTS3R 
entered. £[*: the quarters »tNr hearing having 
become ssjff ears mfstfs; entered. snsfasSTSHS: herbs 
and trees STWItS hairs ^ST having become fSSq. 
the skin SHTS^TS. entered. SRST: the moon *TH: nnnd 
ijjqi having become ^.sq, hoart STTSSR entered. 7 i f Q- 
death WSIS: down-breathing *£ST having become 
qtfiR naval snfs?R entered. STTS: waters fo: seed *J?ST 
having become RTCR the generative organ JTlfSff^ 
entered, sq to him SRTSTTSqT^ hunger and thirst 
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for us a place STWJTiiTsfnlr assign 

5^ thus said. ST: he ^ to them said— 

tprig these in the deities ^ alone you 

two snvnnfo (1) assign . in these sharers 

sETtTJT I make thus. therefore =R% =5f 

to whatsoever god iriq - ; oblation JJjJTST is given ^TCT- 

hunger and thirst in that 

sharers ^ verily become. 

These gods, the guardians of the universe, 
thus created, fell into this mighty ocean 1 of 
existence. He, the Creator, subjected the Virat 
or aggregate body to hunger and thirst. 
The gods spoke to Him: Grant 2 us a place 
where we can establish ourselves and eat food. 
He brought the form of a cow’s body for them. 
They said : This, indeed, is not sufficient for 
us. He brought the form of a horse’s body 
for them. They said : Indeed this too is not 
sufficient for us. He brought for them the 
form of a man. Seeing that they exclaimed 
in joy: ‘Well done.’ 3 And therefore man is 
indeed well-done. He said to them: Do 
enter ' according to your places. Then fire, 
having tunned to speech, entered the mouth. 
Air, having become scent, entered the nostrils ; 
sun, having become sigh% entered the eyes. 
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he deities of the quarters, having become 
hearing, entered the ears. The deities of the 
plants and trees, having become hairs, entered 
the skin. The moon, having become mind, 
entered the heart. The god of death, having 
become down-breathing, entered into navel. 
The god of waters, having become seed, 
entered the generative organ. Hunger and 
thirst said to Him : Assign a place for us. He 
told them: To these deities 5 I assign you, 
and I make you sharers in them. Therefore 
to whatsoever god an offering is made, hunger 
and thirst become partners in it. 


[Notes —1. Ocean of existence —Our mundane life, 
the interminable round of birth and death, is often 
figuratively called an ocean in the religious books of 
India. The water in this ocean, says S'ri S'ankara, is 
nothing but sorrow resulting from unfulfilled desires; 
and the sorrow has its root in ignorance. The begin¬ 
ningless, endless, shoreless sea of Samsara is infested 
with huge crocodiles in the shape of tormenting diseases, 
old age, and death. One may get a momentary relief in 
this ocean when one is in contact with objects that afford 
a spell of pleasure. But mighty waves of innumerable 
pangs soon engulf him when the tempestuous winds of 
desire for sense enjoyments blow over this sea. Every¬ 
where we hear shrieks and pitiable cries of those plunged 
in the infernal regions. Yet this ocean carries on its bosom 
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s %e5§Mp of wisdom well-stored with such excellent traits 
as truth, righteousness, charity, sympathy, non-violence, 
tranquillity, detachment, courage and the rest. The 
company of holy men and renunciation form the char¬ 
tered route in this blue waters pointing to the shore 
beyond, viz., liberation or Moksa. 

2. Grant us etc .—As creatures even the gods were 
subjected to the conditions of life such as hunger and 
thirst. For the Creator first subjected His own Virat 
or aggregate form to hunger and thirst, and as a conse¬ 
quence His own emanations like Fire and Sun were also 
troubled by hunger and thirst. What is in the cause is 
found in the effect also. Life, from the smallest worm 
to the highest god, demands Bhogya, Bhogasthana, and 
Bhogopakarana—objects of enjoyment, locus of enjoy¬ 
ment, and means of enjoyment. Hence the guardian 
deities as soon as they were created, oppressed by hunger 
and thirst, demanded a locus, from where they could enjoy 
food and drink. The gods or cosmic deities—Fire, Air 
and the rest— are but the various categories indwelt by 
the Spirit; they themselves function in man as the 
impelling power behind the senses. The same gods or 
deities are thus macrocosmic and microcosmic. From 
this it is clear that there was already the cosmic body of 
the Virat wherefrom the gods originated. But residing 
in it as microcosmic deities Fire and the like could not 
enjoy food first, for that aggregate body was too vast and 
nothing fell out of it forming the object of enjoyment, 
that being all-inclusive. Hence the gods prayed to the 
Creator to make for them individual bodies. The 
reference here to the form of the 4 cow ’ and the ‘ horse * 
points to Vyasti-srsfi or creation of individual creatures. 
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of life man comes after the quadrupeds 
—cows, horses, etc.—devoid of higher intelligence and 
discrimination. These forms are therefore unfit for the 
residence of gods. All bodies except that of man are 
meant only for enjoyment or suffering ; the human body 
has, in addition, the fitness to elevate the soul tenanting 
it to higher levels of existence ; hence man is the master¬ 
piece of creation, his body alone being the Karrna- 
yatana. Bhagavata XI. 9. 28 says: Having created 
with the help of His own unborn Magic Power bodies 
of trees, reptiles, quadrupeds, birds, insects, and fish, 
the Creator was not satisfied ; He then created 1 urusa 
endowed with intellegence capable of realizing the Divine 
Reality, and He was delighted—3^1^ 

^R^sfafaW n For reason why man is the 

crown of creation Vide Supra , pages 10 and 11. 

3. Well’done — The original term ‘ Sukrta ’ means 
well-fashioned i.e. the best of all created forms. It may 
also be taken as ‘ Svakrta ’ or made by Himself i.e. made 
by the Creator Himself to His full satisfaction. This 
suggests the idea that man is created in the image of 
God. Hence the human form is the root of all good 
deeds and noble aspiration. 

4. Do enter etc .—In the previous section (page 32) 
it was declared that from the \ irat-purusa came forth 
various faculties and their corresponding deities. The 
Virat-purusa’s mouth, nostrils, sight, ears, skin, heart, 
navei, and generative organ gave rise to the guardian 
deities Fire, Air, Sun, Quarters, Herbs and Trees, Moon, 
Apana, and waters. Each one of these stand for the 




Mi nisr^ 


AITAREYOPANISAD 

behind the phenomenon noted above ; thus 
Herbs and Trees stand for the deities behind herbs and 
trees ; by ‘ Quarters ’ the deities of the quarters are meant; 
Apana stands for the deity Death, and Water stands for 
that aspect of Prajapati presiding over water and the other 
four elements. Now, here, in this section we get the 
description how these regents of the universe representing 
the Virat-purusa entered the created individual. Fire, the 
presiding deity of the mouth with the power of speech 
entered mouth ; this means that the microcosmic Purusa 
is capable of speech because he is endowed with the 
organ of speech, the power of articulation, and the deity 
of speech impelling behind. To know the relation between 
the seat of a sense, its functioning, and the deity behind, 
it is necessary to bear in mind the maxim * samghatasya 
pararthatvat ’, to wit ‘ an aggregate whole, an organ or 
an organism, has its existence because of something 
else for whose sake it exists. 1 The senses are instruments 
made of subtle material and their operation cannot take 
place unless we posit something for which they operate. 
The deities are therefore the powers that wield and work 
the senses. These three factors are sometimes called 
Adhyatma, Adhidaiva, and Adhibhuta. Vide Bhagavata 
III. 6. 6-25. As soon as the seat of the organ appeared, 
' the function and the power behind impelling the func¬ 
tion, also manifested through the organ. In each case 
we are to understand the seat of the sense, the sense- 
organ, and the presiding deity clearly and distinctly as 
their seats and functions cannot be interchanged. That 
is why it is said that each entered * his own abode 
The relation between the deity and the sense is not one 
ot cause and effect but one of co-existence, and each one 
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deities work for the sake of the conscious Being 
who is the indweller and master of the body. 

5. To this deities etc .— Hunger and thirst are 
abstract notions; and enjoyment of food is possible 
only when they appear associated with a tangible body 
of a living being. Therefore a site was assigned to them 
in Fire and other gods dwelling in the mouth etc. as well 
as outside ; and they are invoked when offerings are made. 
By stating that hunger and thirst are made sharers in the 
deities and not in the Purusa it is suggested that the 
true nature of Purusa as Atman is beyond the taint of 
Sarhsara such as hunger and thirst. In fact the entangle¬ 
ment of Purusa in the S'amsara is not really true.] 


CHAPTER ONE : SECTION THREE 

* 3 mm m i 

m I ^ i qri^rf^n- 

i ^ wl- 
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<^qTT^pR, q$|R I ^ ql^Pq- 

^t*RRfT ^T- 

siwfaww qfrgq i h q^qronrlsq^ f 
fq^qro^l qW?tf%#f 

srfr^ i h IroreroR i 

I #?ts5Rq # ^~ 

^snqqf qq q^Tq: i 

H f^1 W foq Hlft *qtfqfq I S f^RT q*ftq 
qq^T fft I 3 fSTq qfq qiqif^ip, qf? qi^- 
qrfonfaq, qfq qgqT sg, qfq =qtqq qq, qfq 
^ Rg, qfc *rht «nq, qqqiforfqqifqq, 

qfq fa#r ftsgqq i ^ #i #qn 

W%wr ?m qiq?m i fteforfa §^<i- 


q*q qq anqqqi: qq; ^ran 1 ^qqiwqtsq- 
qiqqqtsqqiqqq sft 1 h srrat qq^qfMqq^, 
fafq*pq qTqfq(q)*qTfqfq 1 q q#? q*q sm 
qqqqqsqfqqqq^faft 3 I qrfe^ f q 
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! qfq^5, I 'TCfa" 

f^T & ft ^n:, %mi ^ ft ^t: ii ^ 

f spro^ wz\ II 


9 : He, Is'vara, ^r?T thought— 5 [if these 3 indeed 
5 TI 35 T: the worlds ^ and ^TEE'tMr. the guardians of the 
world =3 and. tj«f: for these ^ food let me create 
gpt thus. ?T: He 3PT: waters (i.e. five elements) STWT- 
?TT?P (he) brooded over, created by will: 3Tf»fciyiwr: 
brooded over STW from those Jjfif: form sprang 

up, 7f which % verily *Tr that well known JjfiS: form 
3T3THI?! sprang up, <Wl food ^ verily 33 that. cTT that 
referred to above rplT this wfinjsq. created •srarfl food 
turning back desired to run away. 5R; 

that (food) 7T7T by speech (he) sought to seize : 

^ that 7I7r by speech JT^JUto seize «T WjrjEtq; (he) 
was not able. W- He, the first enjoyer ^ if f indeed 
tjrgT with speech tJSRt this 313^*7^ were able to seize 
food 3nSl®71£?7 by uttering the name £ verily 
merely 7RT5S73 (he) had been satisfied. H7 that 
i n ^R with breath SlfafTRi; (he) sought to seize. ?TT that 
srr^r with breath Sfigtk to seize *T W5T*)g; (he) was 
not able. He 73 if 5 indeed MWM with speech 
f n i s were able to seize “773 food STIWTHPI 

having attained f verily K* merely (he) would 

have been satisfied. 33 that with sight StRnpi^ 

(he) sought to seize. S3 that 3W with sight 7^3 
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&xze *T (he) was not able. ST: He ^ if f 

verily with sight were able to seize, 


food having seen *T verily ^ merely 


(he) would have been satisfied. that znifaj- with 

hearing srfsnpd; (he) sought to seize. ^ that sfr^rr 
with hearing 2*^^ to seize ^ was not able. 

H: He ^ if ? verily TO this wrkvr with hearing 
SnitTO were able to seize, ST^ food by hearing 

*T indeed merely would have been satisfied, 

that with skin (he) sought to seize, 

that ccf^T with skin to seize * (he) 

was not able. 3T: He 3fd[ if ft verily this 

with skin ^T5T%^Trj; were able to seize, food S*£2T 

having touched £ verily f^T merely 3T^pTd( (he) would 
have been satisfied, ^that TTTOT by the mind 
(he) sought to seize. ^ that *TTOT by the mind 
to seize «T STSreWfdt (he) was not able. ST: He ^ 
if verily T?«THT by the mind were able to seize, 

food thinking about f verily merely 

Sl^Wd^ (he) would have been satisfied. ^ that TSPST^T 


with the generative organ (he) sought to 

to seize. Sfd( that T^T3T?T with the generative organ 
to size *T (he) was not able. ST: he ^Td[. 

if £ verily T%Wt with the generative organ 
vere able to seize, food I^S^r^T by giving ^ verily 


^ merely (he) would have been satisfied. ST^ 

tliat with the down-breathing SrfSftpardC, (he) 
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seize; TiTJ then *3TF33^ seized. 5Ts that 
this of food 3TfT: seizer ^ which (is called) 3T^: 

air (Apana). this ^ which vayu living 

by food W verily. 

ST: He thought: me 3^7 without 

how possibly ]jjg$ this will be thus. *T: He 

thought: by which (way) STT^T shall I reach 

thus. TT: He ^jTcf thought: 3t% if 3737 by speech 
uttered, 3F% if 37373 with breath STHT- 
37(37??^ breathed, 3“f% if ^^TT with sight seen, 

37% if 5>fV^ir with hearing heard, 3F^ if ?33T with 
skin touched, 3F%‘ if TT3<37 with mind ^^TRT^is medi¬ 

tated, 3F% if ^F<TF%3 with down-breathing 3F*33Ff%3^ 
digested, 37% if FSraR with the generative organ 
emitted, 3T3 then ^: who I (am) thus. TT: He 
this q3 alone TfaTH^ -suture having split 

open q33F by this by the door 3F3ST3 entered. TTT 
*J3F this well known t%£f%: opening 3T3 named %T; 
door; 33 <*33 this well-known 31*333 place of 

happiness. 

3S3 of him 33: three 3TF3TT3T: places of dwelling— 
^3JTF: sleeps 33: three; 5T33 this 3TT333: dwelling- 
place, SF33 this 3I73TTO: dwelling-place, *333 this 
31333: dwelling-place. 3: He 5TF3: being born 
beings ?TF7T3%^33 comprehended—here what 

%F*3 3 other can I proclaim ?[F3 thus. 3l He 

this 3^33, Person <£3 only 3333,niost pervasive 
sru Brahman saw—this 3T#q^ I have 

<l 
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thus. 
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* SRTTTt^ therefore : seen as this 

verily HUT name Idandra. f^'J^Idandra 

TUrTil being Hq. him indirectly Indra 

^1% thus ^STPH^H (they) call, fir for gods qR^TtSTHT: 
mystery-loving fq as it were. 


He, the Creator, thought: There are these 
worlds and their guardian deities; let me 
create food 2 for them. He brooded over the 
waters ; and from the waters thus brooded over 
sprang up the form, or organic matter. And 
now the form thus born was verily the created 
food. The food that was thus projected, out 
of fear attempted to run away. He, the first 
embodied being, sought to seize it by speech 3 
(as he did not know others who ate food 
or their way of eating) ; but he could not 
seize it with speech. Were he able to seize 
it with speech, later man created by him would 
have verily been satisfied by merely uttering 
the name of food. He sought to seize it 
by breath, but he could not seize it by 
breath. Were he able to seize it by breath, 
man would have verily been satisfied by the 
mere scent of food. He sought to seize it by - 
sight, but he could not seize it by the eye. 
Were he able to seize it by the eye, man would 
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i^e verily been satisfied merely by the sight 


food. He sought to seize it by the ear. 


He could not seize it by the ear. Were he 
able to seize it by the ear, man would verily 
have been satisfied by merely hearing about 
food. Pie sought to seize it by the skin, but 
he could not seize it by the skin. Were he able 
to seize it by the skin, man would have been 
satisfied by merely touching food. He sought 
to seize it by the.mind, but he could not seize 
it by the mind. Were he able to seize it by 
the mind, man would have verily been satisfied 
by merely thinking about food- He sought to 
seize it with the generative organ, but he could 
not seize it with the generative organ. Were 
he able to seize it by the generative organ, 
man would have verily been satisfied by merely 
assimilating and ejecting food. He sought to 
seize it by the Apana and he seized it. There¬ 
fore it is the Apana that seizes the food ; and 


verily Vayu or the Apana is the chief cause 
in supporting life by food. 

He, the Creator, thought: How ' can this 
(aggregate of body, senses, etc.,) remain with¬ 
out me ? He thought: By 5 which of the two 
ways (i.e«, feet and head) shall I enter the 
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Nanism ? He thought: If the speech names, 
if scent smells, if the eye sees, if the ear hears, 
if the skin feels, if the mind thinks, if the 
Apana digests, and if the generative organ 
emits, what then am I ? Having slit open 
the suture of the skull, He, indeed, entered 
the body by that door. That door is called 
Vidrti, the place of joy. It is the Nandana. 

For 8 him there are three seats aqd three 
dreams. This dwelling place, and this, and 
this. Thus' born, He named all things and 
thought if He could name anything beside 
Himself. He perceived this very Being, 
Brahman, over-spreading all, and with wonder 
He cried * Oh surely 1 8 have seen it ’. There¬ 
fore Idandra is his name. For surely Idandra 9 
is his name and they call him who is known 
as Idandra by his mysterious name Indra. 
Indeed, the gods love mystery. Indeed, the 
gods love mystery. 


[NOTES —1. He, the Creator, thought— S'vet. Up. 
VI. 16 describes lVvara as the cause of release from 
transmigration as well as the cause of bondage to the 
wheel of birth and death—| Hence 
it is natural that he attached to the ‘gods hunger and 
thirst and also without their request thought of creating 
food for them, fo question the act of the Almighty 
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to deny His omnipotence and freedom, and 
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to judge Him from the standard of the creature. 

2. Food for them —The inner significance of the 
passage is that the will of Parames'vara for further 
creation made it possible for the causal and subtle matter 
to evolve into gross forms. The seed evolves into a 
tree, and what makes it possible to evolve is the same 
Divine Will which is called in common parlance the 
Law of Nature. And it is this gross form of matter 
which sustains the subtle existence as it were : we can¬ 
not understand or conceive the causal without the help 
of the gross, the subtle depending upon the gross for its 
cognition. Hence the gross 4 form * is termed here 
4 Food.’ Further, the gross objects have been called 
food as they are enjoyed by the senses and their pre¬ 
siding devatas. 

3. Speech etc .—We get here a hint of an important 
psychological fact that it is through insight, trial, and 
error the functional activity of each organ was acquired. 
That Apana, the air coursing down the hollow of the 
mouth, alone catches food and supports life was found 
out only after trying with speech, scent, eye, ear, touch, 
mind, and begetting organ. It is not possible to swallow 
food without the help of Apana breath drawn jn through 
the mouth. Hence the breath Apana is called Annayuh 
(i.e., annadvarena ayusyahetuh), i.e. 9 the chief cause in 
supporting life through food. Life lasts only as long as 
the Prana is in the body. The Apana is the vital energy 
that works throughout the alimentary canal and the 
digestive organs including the lower intestines, receiving, 
digesting, and excreting food. Hence it alone is the 
true seizer of food. 


| aitarevopanisad 

ow can this remain etc .—The inner significance 
of the passage is that the body with the aggregate of the 
senses would be perfectly meaningless and incapable of 
proper functioning without the intelligent principle, the 
soul, to guide it from within. A combination of different 
elements must necessarily be for an entity quite different 
from all the composing elements. As for instance, a 
house budt by different composing materials is meant 
for the man or any other living being quite different 
from the materials composing it; so the body which is 
composed of the different materials must necessarily be 
meant for the purpose of an entitiy quite different from 
the composing elements. This is one of the arguments 
adopted by the Sankhya School to prove the existence 
of Purusa, the pure principle of Intelligence who is 
dwelling in, yet quite different from, the body, which is 
composed of the different modifications of Prakrti or 
Matter. 1! he Atman is signified here as a monarch 
residing in the palace of this body and for whose purpose 
the different functionaries, the senses, are performing 
their respective duties. 

5. By which of the two ways .—In the Aitareyaran- 
yaka (see page 6) it is stated that Prana entered the 
body by the fore part of the feet. Atman as the active- 
principle or Kriyasfckti (= Prana) entered the body by 
the tipe of the feet; the part of the body below the neck 
is therefore more flexible and helpful for locomotion. But 
Prana is only a lower expression of Atman, a mere 
servant bound to obey the behests of the Atman. Hence 
the place where Prana entered the body is not fit for 
Atman, the Overlord, to enter. He therefore entered 
t ie body through the crown, the suture in the head 
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^B^ahmai'andhra, as Jnanas'akti or Knowlq 

This door-way by which a ray of the Para- 
niatman entered the body in essence and became the Jlva 
is called Vidrti or ‘ cut ’ ; it is distinct from the other 
openings like eye, ear, etc., which are the passage for 
Fire, Air, etc., the powers of the guardian deities who 
are but the servants of the Atman. Hence they cannot 
afford the greatest opening of joy. This door is intended 
for Paramatman alone and hence it is the door of bliss— 
Nandanam dvah, i.e., the happy gate; for the soul 
passing through it at death attains progressive Libera¬ 
tion or Kramamukti, by gaining Brahmaloka. According 
to modem researches the cortex or the brain is supposed 
to be the organ of the mind and the seat of conscious¬ 
ness. All the motor and sensory activities of man 
proceed from the cerebral centres ; therefore brain is 
the first and last place of consciousness in the human 
body. Probably that is the reason why the head and the 
suture at the crown are so important in the view of the 
Upanisadic seers. 

6. For him there are three seats efc.—The Creator 
who has entered the body as Jivatman has three places 
of residence : in the state of waking the region of the 
sense of sight, i.e., the right eye, in the state of dream 
the inward organ, and in deep sleep the ether of the 
heart. Or these three places of dwelling may be the 
father's body, the mother’s body and one’s own body as 
will be specified in the next section. From the passage 
in Brahmopanisad —l 

mB ^ paraphrasing the first 

meaning it is Hear that the brain, the neck, and the 
heart are the three centres of consciousness. The three 
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are sleeping, waking, and dreaming states. 
)eep sleep and dream visions are both called Svapna in 
Sanskrit. Here even the ordinary waking experience 
is subsumed under the term Svapna because there 


does not arise the consciousness of the ultimate Reality 
in the ordinary Jiva before illumination, and because the 
world spectacle is as illusory as the dream universe ; 
for one experiences a dream when Reality is screened 
from him and an unreal something is presented in its 
place. This is exactly what happens in dream, vide 
Mandukyakarika II. The Brahmic Consciousnes alone, 
which is absolute, immutable and permanent, is the truly 
awakened state of the soul. 

7. Tit us born etc .—The Paramatman created the 
universe with no other material than Himself; He 
then ordered the regent gods presiding over the elements, 
the sensory and motor activities, the internal and ex¬ 
ternal faculties, hunger and thirst acting as motive forces 
for pushing up the creatures in the ladder of evolution, 
food for all living things, and man-form as the most 
suitable abode of Atman ; finally individuating Himself 
as Jiva He entered the body as a prince enters his own 
city. But the Jiva forgets his original nature in the 
universal dream of Ignorance copjured up by Maya. 
After subjecting himself to the severe impact of threefold 
sorrows in the ocean of transimgration when the Jiva 
awakens to the truth that he is essentially Paramatman, 
he perceives everything from the elements upward to 
Brahma identical^ with Himself and ejaculates what 
else besides the Atman there is for him to name ? Thus 
the above passage adumbrates the stage of Self-illumina¬ 
tion which the individual soul rttains under the benign 
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of the Guru, Scripture, and spiritual discipline. 
The illumined soul after examining the creatures sepa¬ 
rately whether they have svatah-satta, or independent 
being, finally concludes that there is nothing different 
from the true Self. The passage is translated also: ‘ He 
looked through all beings to see whether any one wished 
to proclaim another Self ’ ‘ Whom else but Him can 
I here affirm to exist ? ’ It clearly indicates the principle 
of Apavada or denial of a dual entity and the assertion 
of the one Paramatman. 

8. I have seen it —The drift of this passage is that 
Is'vara or Atman when got individualized as Jiva ex¬ 
pressed or illumined the universe by his comprehension. 
The object of knowledge (|te:) wholly depends upon the 
capacity of knowledge of the subject for its 

expression (sffiffi:); for material objects are not self- 
expressive (F^ra: TORI:). Hence the relative world is 
wholly dependent upon the relative consciousness of the 
individual soul. But the dual cognition of subject and 
object based on relative consciousness appears to be the 
only truth in the beginning, i.e , while AvidyE still clouds 
the mind. Next, when the soul begins to scrutinize the 
nature of this object and understands the true meaning 
of the plurality of its visions, it feels Brahman as the only 
first Principle in the form of a logical necessity. Sub¬ 
sequently what appeared to him first as a mere logical 
necessity slowly dawns upon the consciousness as its 
permanent content. And this transmutation, or better 
evolution, of the individual consciousness into Brahman 
consciousness, is generally called 4 realization of Brah¬ 
man ’ and is indicated here by the utterance, ‘ I have 
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The Jiva wants to see what other Principles 
besides his own intelligent self could there be behind 
this scene of plurality of the sense-universe. As a result 
of Self-realization the Jiva feels within his own consci¬ 
ousness, that the intelligent Principle which constitutes 
his very soul and has appeared so long to his mind as 
an individual entity, is the immanent Principle of all 
existing objects and is the very bc-ing of the universe. 
Thus it is that he realizes Brahman as the most all- 
pervasive Principle. 

9. Idamdra —Here is an etymological method of 
impressing a philosophical truth. The Gita calls the 
Paramatman as Upadrasta. The Jiva who has realized 
his own Atman as the Self-luminous, universal, inner 
principle is called Idam-hdra i.e. this-seeing. On the 
strength of the Upanisadic maxim * Brahma- veda Brah- 
maiva bhavati ’ —a knower of the Divine is the Divine 
Itself—such a Jiva who has realized his ultimate nature 
and Brahma are equally called Idamdra. By syncupat- 
ing the syllable ‘ dam ’ the same word Idamdra becomes 
Indra, the well-known designation of the Absolute 
Divinity. S'ri S'ankara points out that Gods love to 
be referred to indirectly, that is to say, to be behind the 
veil, because they are worthy of great adoration. There 
is the custom in highly cultured society not to call a 
father or teacher by the direct name, but through some 
veiled honorific expression. That Gods love mystery 
is indicated also in Ait-Brahmana 3. 43. 1, Brhada- 
ranyaka, IV. 2. 2, and S'atapatha VI. 1.1. 2 ; VII. 5. 1. 22. 
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[WiqqC^f) Jffqoqi] ?IT STWfcqt qqf 
I #E#*qte^vq$5l: fF^cf- 
qFq%RqH qqqT T%FT ftr^^TSR- 

qfq j qqq ^ i qq %tt 3nc*Ti5 
qqr *qq# qqr* qsqr^qi q f|qftq $ *mqqqftqTq- 
qq qq qrnfq l qr qiqfqsft qiqfqqsqr qqft i 
q # qq fqqfq; #sq qq § qtf SFqq^sfwqqfq | 

q qq $qtf ^qqt^sfa qrqqfq, siwqfa q^iq- 
qfq, m^Tqt qq q?qqi ^ qfqqqi- 
^qftqH q?q I qteqrqqqqr q^q; q&q: 
qMtq^ I 3fqT«ITqfqF 3TT?qT $q$c*ft qqmq: 
qft; q fq: qq%q qqqfq ^; qq*q qqfa q«i I 
qfq>qfaqT—q^ 3 W^qiqtqqf %TTqf qfaqiH 
fq*qT m qr qr qiqqtowq: #rr fai- 
^•qfqfq; q4 qqq^qrct qrq^q qqgqiq i % 

^qigfsqq *qq 
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*raR *hwrii [w- 

**?r Rw] i ffa jprq: 

wz: II 


(*Tpfa?T: pregnant women 'StT^TSpg should withdraw.) 
this (transmigratory soul) snf^R: at first in 
man *T indeed ^ verily this well-known ^T: 

semen *nf: germ is. from all 5T#**T: 

from limbs ^**5^ gathered icTdt referred to above 
this dT3T: essence, strength self smrrfir 

in the self itself fiftTH-T bears. when g*Td[ this 

(seed) fe 5 ?^ in the women rSTaJTcT deposits ^TST then 
this seed aPT^rf^T causes it to be born. his 

that 5first 5T?*T birth. ^ that (deposited seed) 
T%*Tf: of the woman like her own self *Tsff% 

becomes just as own limb R*TT so. 

therefore g^TTq; her ^ %?TRR does not hurt. STT 
she 9&5T in the womb existing '&V1 of him (i.e., of 
the husband) this the self 

nourishes. ?$ff she *Tf3rf*T3fi as nourisher to 

be nourished is. that the germ (^m 

before birth) women f^TVTf^ nourishes. before 
STOP*: of birth after vp also the child 

nourishes. ST: he (father) g»*TflML child 3T*JPT: 
of birth after ?TTT just after birth *Td^ that ^TT^tRSt 

nourishes ^ thereby these worlds 

tor unbroken continuity $TTc??I*m his own self 
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nourishes. % for thus indeed fq 

these worlds of progeny SFcTSTT: perpetuated. STdL 

that (birth from the mother’s womb) his T^sfPTq^ 
second birth. his (father’s) this ^Tf^TT 

self (in the form of the son) meritorious 

for deeds is appointed instead. then 

his i[Sf?: the other STq-q; this 9Tcm self (in the 
form of the father) having discharged all duties 

satisfactorily ^T^TST: decrepit with age ETAT departs. 
ST: he (father) fSf: from this (body) 3X^3 as he 
depart (without delay) g«T: again 3fT^ is born. 
his ST3 that rjafaq, third birth. 33 on that 


by the sage (Vamadeva) stated; I in 

the womb 3 indeed ST3 lying gqrr^ these of 

gods T^n all births 3*3 have thoroughly 

known. scrsfq* a hundred (many) STPTSfn iron-made gT: 
citadels, bodies qT me STO: down, previously 


held. (siq then) 2^T: hawk (^3 like) 5T3HT quickly 
rent thus. g3q^ thus this 

narrated account ^T5FT%sr: sage Vamadeva q$T in the 
womb g3 itself ST3T3: lying 3313 declared, g3q as 
stated above nrspr^ knowing ST: he, Vamadeva «T^Tr^ 
from this the destruction of the body 3^: 


after, High (becoming one with Paramatman) 3SE*3 
having stepped forth (from transmigratory existence) 
ST^Tq all 3>r*TT3 objects of desire 3Tr<3T having attained 
3*3^*^ in this *3*t heavenly world SHJ3: immortal 


STqq33 became. 
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[The pregnant 1 women should move away 
from the place.] In‘man 3 the soul that has 
entered the transmigratory cycle becomes at 
first that germ which is called the seed. That 
seed is the essence gathered from all the limbs 
(of the male parent). Man holds this essence 
of his self in his own body. When he casts 
the seed in woman he procreates it, and that 
is his first birth. That seed is now trans¬ 
formed into her very self as it were. As is 
her own limb so is that seed now, and there¬ 
fore it does not hurt her. She protects this 
self he has given her. She, as the protector 
of it, has to be protected. The mother bears 
the child in her womb and the father bestows 
his cherishing care before 1 it is born, when it 
is born, and afterwards. That child whom he 
has nourished with care at birth and after¬ 
wards is iii truth his own self, whom he has 
cherished so that this world of progeny may 
last without break. So, indeed, is this world 
of progeny continued without break. Thus 
born the soul has its second birth. Now that 
son who is the father’s very self is appointed 
in his stead to continue the holy deeds of the 
father. Then, 4 this, his other self, having 
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Zaire' his duty in full and having attained old 
age, departs, and departing 5 hence is born 
again. That is the third of his births. 

Referring to the Highest Reality there is 
the following Vedic verse (Rg. IV. 27. 1) seen 
by the sage Vamadeva : ‘ Ah! Dwelling 0 inside 
the womb I understood all the births of all 
the gods. A hundred bodies as strong as steel 
restrained me, but like a hawk I broke them 
by force and came out swiftly . While yet 
in the womb Vamadeva declared thus. Emerg¬ 
ing thus from the body, enlightened v'ith this 
supreme knowledge, and having enjoyed all 
delights in the abode 7 of bliss he became 
immortal, verily he became immortal. [The 
pregnant women may now re-assemble]. 




[Notes— i. The Pregnant women etc .—This sen¬ 
tence is something like a stage direction. "In some 
editions of the text it is omitted. It must have been 
the vogue in Vedic society to instruct women to with¬ 
draw from the assembly when that part of the Veda 
dealing with such delicate matter as the process of 
gestation was being studied or discussed. Indirectly it 
also supplies the hint that women enjoyed equal 
privileges with men in attending Vedic assemblies in 
those hoary days when the Vedic civilization was fresh 
and vigorous. 
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2. In man etc .— Pre-natal, natal, and post-natal 
condition of a transmigrating Jlva is described in this 
section. Chand. V. 10. 5, Brahmasutras III. 1. 22, 
Gita 8. 25, etc. describe the course of the life of a pious 
man doing the holy deeds laid down in the scriptures. 
Through the Dhumamarga such a soul goes to the 


region of the Moon, the realm of the manes or heaven, 
and after the sojourn there returns to the earth esta¬ 
blishing some connection with rain which raises the crop 
of edible herbs. In a subtle form the Jlva enters through 
the channel of food into a man capable of generation and 
first gets his lodgment in his vital fluid. This is the con¬ 
ception of the Jlva in man, who becomes a father. When 
he connects that seed with his wife at the time she is 
fit to conceive he is delivered of the seed embedding the 
Jiva, This transference into the womb is the first birth 
of a Jiva. The vital germ now becoming part and parcel 
of the mother, does not hurt her as an abcess does. As 
a pregnant woman the mother knows that it is her hus¬ 
band’s self, with which a new Jlva has established 
connection by finding a position in that seed, that has 
entered her body; and so she nourishes and protects the 
foetus with all care. In fact, the Sruti here lays down 
as a rule the duty of every mother to take all care 
about the child she has in the womb. S'ri S'ankara 
therefore clearly emphasizes the central principle at the 
foundation of the social unit, namely the family, on 
which the social well-being of all humanity rests: 


3qqq%- 


No relationship of any kind is intelligible in society 
without mutual obligation. Because the woman takes 
the utmost protecting care of what is in essence the very 
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husband he ought to take care of her too very 
well. Here we get a clear and exalted ideal of wedded 
love lifted high above the realm of passion and craving. 
Again the statement of the S'ruti that it is the father’s 
self only that is born as son, even though in fact it is 
another Jiva which has got connected with him through 
nutrition that is actually born, wisely paves the way for 
the first parent’s unfaltering interest in the welfare of the 
offspring. Thus by propagating the progeny the con¬ 
tinuity of the species is established. Being born as the 
very self of the father the son steps into his place to 
perform the holy deeds enjoined in the scriptures ; he 
is a true representative of his father in his social 
relations. The son being born of the father is conceived 
as another self of the latter, and similarly the father also 
should be looked upon as another self of the son. So 
the son can very well be a proxy to his father for the 
continuance of his work. The Entrusting Rite—Sam- 
pratti-karma—set out in Brhadaranyaka I. v. 17 gives 
the status and sanction to this transferring of father’s 
religious responsibility to the son. This too is an act 
of great social significance. All this obligation, how¬ 
ever, is not for the purpose of obtaining one’s Libera¬ 
tion, for which they are in no way helpful. 

3. Before it is born etc .—By requiring the wife to 
go through the Simanta ceremony, by auspicious rites for 
easy delivery, and after nativity by the birth ritual or 
J ata-karma. 


4. Then, this , his other self etc .—According to S'ruti 
man’s congenital obligations are three. Taittiriyasamhita 
VI. 3. 10 says: 

I Brhadaranyaka 
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^ts4 +lg^«i<b: ^Jlf feprr?^- 

sfcfr, % st^RT ?T8: 3EJT3%gi a?ref?g I In these 


passages the S f ruti clearly stresses that a Brahmana’s 
debt to the sages and gods is discharged by the study of 
Veda and worship of gods, undergoing the discipline of a 
celebate student, the debt to Gods by the performance 
of Yajnas, and to the Pitrs by procreation. When one 
has fulfilled all these conditions all his debts are paid. 
But in respect of life-long celebates who do not pro¬ 
create, the debt to Pitrs is paid off by Vidyavam^a or 
succession of students and the like. Bodhayana Grhya 
Paris'ista I. 2. 3 states : 5T3IT 

^ngeqr^% wot sari *raf!r *rcf- 

S5^T 9RT 5 % R3TT sJTRRrgi—In connection with the 


scriptural statement 4 In order to pay off one’s debt to 
Pitrs, progeny * we are to understand that all are equally 
one’s progeny—those whom one procreates, those whom 
one accepts as disciples after Upanayana, and those 
whom one guides and instructs in the performance of 
sacrifices. Hence default of a son is no bar to the 
discharge of one’s debt to the Pitrs. 

5. Departing hence etc.—It is said in the Brhada- 
ranyaka that just before leaving the present body the 
soul manufactures a subtle body known as Ativahika- 
s'arira out of the subtle elements of the present physical 
body, and having accepted this subtle body the soul 
leaves the gross one. It remains in this body until the 
next physical re-incarnation. So the acceptance or 
entrance into this subtle body of the soul of the father 
is spoken of here as the third bPth of the son, inasmuch 
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i’s soul is not looked upon here as radically 
distinct from that of the father. So, on the whole, in¬ 
cluding the events of the lives of both the father and the 
son, there are three kinds of births of a soul. The son 
also having shifted the obligations to his son is born 
again when he departs from this world. Be it noted 
here that this identification of the father’s soul with the 
son’s and vice-versa is not to be taken as a strictly 
philosophical truth, but is based upon a rather loose 
conception of life looked at from the physical standpoint 
and appearing to be continued through procreation. 

6. Dwelling inside the womb etc .—After summariz¬ 
ing in a brief and pregnant way the entire course of 
transmigratory existence, the S'ruti suggests in this verse 
that a qualified Jiva should realize, the true nature of 
the Atman as laid down in the scriptures—whether it 
be in the womb of the mother or in the four well-known 
stations of life. With that realization he is emancipated 
from the cycle of birth and death and he attains the 
ultimate goal of life. Through the effect of self-purifi¬ 
cation, discrimination, and reflection conducted in several 
past lives the sage Vamadeva was suddenly illumined 
while he was in the womb; and he realized that even 
gods like Agni undergo several births and that Atman 
alone is beyond all change of birth and death. He 
broke through his body created by Ignorance and as 
impenetrable as steel, with the strength engendered by 
the power of self-knowledge, destroyed the seed of 
Samsara, and at the death of the body became Brahman. 

7. The abode of bliss —Svargaloka here means the 
infinite felicity of Self-realization or return to one’s 
own original transcendental nature. There is no taint 
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iatsoever of sense pleasures in the liberated state ; yet 
it is described as the ‘ abode of bliss ’ because the joys of 
the .world are but an infinitesimal fraction of the joy,of 
Brahman. The joy of the jivanmukta who has become 
the Paramatman is therefore figuratively stated to be 
Svarga here. The passage may also, without doing 
violence to the context, be construed to propound the 
process of gradual emancipation or Kramamukti. ' 


i * V • * * v . r• ’ s t «■ * : ■ 
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? w *T ^ 3T 

W qs^rirj, ^ ** *f*t- 

^rrfasift, jfa wt qnr sqmtft, ^ 

^ t%trtr ? »r%<i i h^hmi^ir fa3R 

rur tt^r: 

'KRt ^ ffa—JflTR^q RH" 
v}qift wr i <?* srlN ^5, <?? ‘rmqf^t ^ 
^T, smfq q q^q^TR— 

STiqt ^Ht^lTH, !<nf* q yftftHl'fa 

f3#JT %rH#I ^pJTilTft q 'Sn^TTR q, 
qtfosnft ^pqi mq: pqi 5fR%, 

5if 4 q qqfa ^ *r **rrct $ ^ ^R 

qfq%i qui^ft '#s:, qm qftgt, m^ih sri i q 
qtRRRRTgfrT^pqTifsiR ^ $\k 
*Tqfo ^TORT^RT^: WR3&3: *R*R3 W 
i^jtqftqfr ftoR# mm wz: II 
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we (seekers after Brahman) RRq this RRRr 
Self thus (gq whom) meditate on (R; he) 

3 >: who ? R: that RRRr Self gR*: which of the two 
(i.e.. Higher Brahman or Lower Brahman) ? tR by 
whom 5*1 or, ^gqforrn R?RT% (man) sees; $R by whom 


t*r or sound JfctjfiR hears: qR by whom 

or RSRtq scents RTF3tR% smells; RR by whom RT 
or RTRq speech «RRRIR articulates; rr by whom Rf 
or *Rlf sweet R and Rt^ff sour r and rrrir 
discriminates ? Rq what (is described in the Veda) g^Rq 
heart or intellect RR: mind R and (Rq that) cRq 
(is) this. RigRq consciousness or perception RtigRq 
direction or injunction TRjTRq wisdom, understanding 
Sf^Rq. intelligence, knowledge RRf retentive power 
vision, insight RTR; firmness, perseverance RTR: 


thinking, power of reflection RRtRf considering, freedom 
of thought 3JR: mental depression, intrepidity RJTR- 
memory R'Pr'f: recollection, imagination will, 

determination breath, vitality TOT: desire, attach¬ 
ment 5RT: ambition, love fR thus these RRr% 

all of knowledge, consciousness itr only 

RTRRRTft names RRT% are. <{R: this (Consciousness) 
Stin (is) Hiratjyagarbha tJR: this the chief of 

Gods, this URntfR: cosmic person, Progenitor, trrf 
these R^ all $Rr: gods. fRifa these R and—'jitR'i 
earth Rig: a ir RRRT; ether RTR: water SRtrfriR fires 
thus—«?R|fst these <T3 five Rgiqqifa great elements ; 
these of various kinds from the 
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aatj egt living organizms as it were and 
seeds, parents others ^ and and still 

others ^ and born from eggs ^ and ^n^snftr 

born from womb ^ and born of heat ^ and 

^T^Tf^r born of shoots ^ and 3TW: horses 3TT3*: cows 
S^ls men IffeffT: elephants ^ r% ^ whatever, all 
this m% that breaths that walks <rerf§T 

that flies and which 'ST and what is 

immovable tnj that *Tc?H all snrphffll guided by con¬ 
sciousness, ITSJT^ in Consciousness H’fai'tidH. rests, is 
based. *rN»: all the world (is) lead by Con¬ 


sciousness, JT0T Consciousness a id 81 is the support; (^TtT 
therefore) STftltPl. consciousness stST (is) Brahman, 
by this Sfsfa °f the nature of Consciousness *4lk*f«fT 
by the Self from this SmSE*. world 3&CW 

having risen above all desires having 

attained in Bliss world he ^•Jid: immortal 
became. 


Who 1 is he whom we meditate upon as 
Atman ? Which " of the two (i.e. Parabrahman 
or Aparabrahman) is He ? That indeed is the 
Atman by which a living being sees form, 
hears sounds, smells scents, articulates speech, 
and discriminates what is sweet and what is 
not. That 3 which is the heart and the mind 
is the same as that. Perception, direction, 






MINlSr^j, 


AITAREYOPANISAD 

understanding, knowledge, retentive power, 
vision, firmness, power of reflection, freedom 
of thinking, mental depression, memory, re¬ 
collection, determination, vitality, desire, love 
all these are but names 4 of Prajnana or 
Consciousness. This ’ is Brahma, Prajapati, 
and all the gods, the five great elements : earth, 
air, ether, water, light; all these and those of 
various kinds mixed with the smallest organ- 
izms, the seeds of its own kind, those born of 
e ggs» of womb, of heat, and of shoots ; horses 
and cows, men and elephant, and all the rest 
of living beings—those that walk and those 
that fly, and objects which do not move. All 
that is guided by Consciousness or Prajna. 
The 0 whole world is founded on Prajna and 
therefore Prajnana is Brahman. He 7 who has 
realized the Atman thus having transcended 
this world and having obtained all delights in 
the world of Bliss gains immortality, verily 
he gains immortality. 

[Notes 1. Who is he whom we meditate upon etc. 

Evidently the question has been raised by seekers of 
the Atman in order to have a clear grasp of Its real 
nature for proper meditation. The Atman has been 
described as both with attributes (Sopadhika) and 
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without attributes (Nirupadhika). Now, the question 
naturally occurs to a seeker, whether the Atman he is 
trying to meditate upon should be considered as pure 
Intelligence completely bereft of all modifications or 
modalities of the mind and the senses, or whether it 
should be looked upon as an energizing soul of all these 
and not absolutely different from them. It is but natural 
for an ordinary indiscriminating mind to lump up all 
the active senses, mind, and consciousness, and consider 
all these collectively as the soul, and this is being done 
by all; but a closer scrutiny reveals the fact that the 
true and real Atman must be permanent and unchanging 
in Its nature and necessarily It can never have variable 
elements as integral parts in Its being. The mind and 
the senses are changeable, hence they can never be part 
of the immutable Atman. 

Each sense carries its own peculiar sensation and 
produces a particular kind of cognition, yet cognition in 
general forms the very being of the cogniser who gathers 
all these cognitions separately from the different senses, 
and arranges them in his panoramic picture of the 
external world. For instance the nature of the eyes is 
to produce visual sensation or visual knowledge ; the 
nature of the ears is to carry sound sensations and 
produce sound-knowledge : and so on with the other 
senses ; but although each sensation produces a distinct 
kind of experience, yet all these experiences are har¬ 
monized and converted into knowledge by the Seer, the 
Atman, who stands behind all the senses and the mind. 
Hence the distinct nature of the Atman, the cognizer of 
all the functions of the senses, as separate from the 
senses is self-evident. 
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been made previously on page 6 and on page 54 that two 
Brahmans entered the body from opposite directions 
and that both of them became selves of the body. Of 
these two selves who is fit to be meditated upon ? In the 
body both are cognized—that which serves as an 
instrument of cognition through various functional 
act.vit.es and that which remains single and makes 
knowledge possible. Prana or Hiranyagarbha functions 
in the body as a cause or instrument, being the sum 
total of all the senses. The other, namely the witnessing 
consciousness, alone is the ground of all modes of cogni¬ 
tions and hence that alone is the object of meditation. 
Cf Pras , na.*2. 6, Kena. 1. 2, and Brh. IV. 4. 18. 

3. That which is the heart and the mind etc .— 
Heart and mind are one here and stand for the internal 
sense or Antahkarana of which the other senses are 
aspects: as activation it is Prana and as intellection 
mind. The internal organ called mind or heart brings 
within its compass the functions of all sense organs. 
Praga is Prajna and Prajna is Prana. Cf. Brhad. I. 
5.3; Chand. III. 18; VII. 15. Praija is the basis of 
all senses because it is identical with the internal organ 
as shown above. Hence Prana too is a sense organ. 
When Pure Intelligence is reflected in the Internal 
organ identified with Praija all organic functions as well 
as sensory, mental, and volitional activities proceed. 
Hence Prana-Brahman that entered through the tip of 
the feet, being only the_channel of knowing, plays only a 
subordinate part and Atman the Knower or Witness for 
whose sake the various modes of the mind are intended 
alone is the fit object of worship. Those mental modes 
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factors of Brahman-Atman Reality which 
is Pure Consciousness. 

4. But names of PrajTuina .—Not in a direct sense 
but figuratively only. For it is by superimposing Atma- 
caitanya on the mental modes that those acquire their 
revealing character. The one Prajna or Intelligence is 
the invariable concomitant of all notions and it is 
this Prajna that forms Atman, pure and rid of all 
ascriptions. 

5. This is Brahma etc .—This passage beautifully 
describes the Vedantic conception of the universe in its 
fundamental relation with the Supreme Reality called 
Brahman or the Principle of Consciousness. Objects 
exist because they form the content of Knowledge, and 
the multiplicity of objects however diversified in nature 
and relationship within itself, is after all only the content 
of one indivisible, simple principle—Knowledge. Hence 
the objective reality derives its value only from Knowl¬ 
edge. Hence it is but right that the Vedantic meta¬ 
physics should posit knowledge in its absolute form as 
the First Principle or Brahman. The variety in the 
Universe—beginning from the highest gods like Brahma 
and Indra down to the smallest insects and even the 
inert clod of earth—is but the manifestation of the same 
Brahman or Absolute Knowledge. Therefore all these 
have been designated here as Prajaanetra, i.e., what is 
manifested or expressed by Knowledge. It is to be 
noted here that the object is split up into two aspects, 
one its manifestation or cognition and the other its 
modes or characteristics, and the perception or conscious¬ 
ness of its reality belongs to the first aspect and its 
individuality or separateness to the second. Now 
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ifding to the Vedanta these modes of an object are 
nothing but a display of Maya, which though separate 
from the Piinciple of Knowledge in one sense, yet has 
no absolute reality and independent existence. There¬ 
fore the S'ruti tells here that Brahman is Prajna or the 
Absolute Knowledge and all living and non-living entities, 
t re w io e of the subjective and the objective universe, 
are in a way Its modes and wholly dependent upon It. 

6. The whole world etc —The whole creation from 
Hiranyagarbha to the smallest atom is but an emanation 
of that Supreme Reality. The whole universe is entirely 
dependent on Brahman for its manifestation. The 
infinite variety of objects and notions are but mere 
names of Brahman and in themselves have no reality. 
1 he clause STfJJ is the Mahavakya or the Major 

1 ext of the Rgveda. Other Mahavakyas are 3Tf SjJTlftrfl 
(Yajurveda) cWfa (Samaveda) and 3IWci?r 351 

(Atharvaveda). 


7. He who has etc—Any aspirant of Brahmavidya 
like Varnadeva who realizes that his own self bereft of 
all impurities is no other than Paramatman attains 
to Immortal Bliss. See page 67 note 6 and 7. 
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& 4 *Rfk m 4 qifo 

^ q srrjft pk ? 4 m 

S?4 <PflP3 fJgrfTR^g? sHgWRS 

^trr^ ii 5fTR^: sitN: H ^t4t- 

qftqfc *ppt: ii rmw %q§qftq<pi 

^ my speech SHTTH on rrind STTcmjcTT fixed 

(^fcrg may it be). i? my Wt: mind ^n% in speech 
rr%fer^ fixed (^5 may it be). Wife: O Self-manifest¬ 
ing Brahman, it to me SJTsft: be revealed be thou. 
i$ my of the holy wisdom ^TTOft efficient to 

bring W: (you two, that is, mind and speech) are: it my 
the Veda that has been learned (*TT me) *TT not 
ST^Tfft: forsake ; by this trcfHNr learning 

day and night 3F^vrTT$r may I unite, may I behold ; 3ESW 
the real I shall proclaim; the true 

I shall proclaim; *RT That (Divinity) me 
protect; H<T That t mm preceptor protect. 

May 1 my speech rest on mind ; may my mind 
rest on speech. O self-manifest Brahman, be 
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ou revealed to me. Ye mind and speech, 
enable me to grasp the truth that the Vedas 
teach. May not my Vedic lore forsake me. 
By' that learning I join day and night. I shall 
think the truth ; I shall speak the truth. May 
That protect me. May That protect the teach¬ 
er. Protect me. Protect the teacher. Om 
Peace, Peace, Peace. 


[Notes —This peace invocation is chanted at the 
commencement as well as the conclusion of the study of 
this and other Upanisads belonging to the Rgveda. The 
word 4 tat ’ in the last clause stands for Brahman (cf. 
Gita, XVII. 23). The disciple earnestly prays to Brahman 
to ward off all the three kinds of hindrances in the 
pursuit of Brahmavidya. 

1. May my speech etc .—Complete concord of 
thought and word is what is prayed for. S'ri Rama* 
krsfla repeatedly stressed that the best religious practice 
is to make thought and word correspond. This clause 
may also mean : 4 May my speech be founded on under¬ 
standing and my mind be attentive to my utterance ’. 
This is the best way to attain deepest concentration in 
and best result from Vedic study. 

2. By that learning etc .—The importance of spiritual 
study in educating the mind can never be over-estimated. 
The Taittiriyaranyaka II. 11, 12 lays down as follows: 
One should go out to a lone place from where one’s 
house-top is not visible, and after proper self-purification 
one should perform one’s Brahmayajna or Vedic study. 
11 a person is incapable of departing from the house, lie 
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3o it, whether it be day or night, silently at home 
in the village itself. Even in the lone place, out of doors, 
one may do silent repetition, on feeling weakness. If he 
is overpowered by sleep or lassitude he should repeat 
aloud. If he cannot repeat the holy word seated, let him 
pace about and do it, or let him do it lying down or seat¬ 
ing himself at ease. But on no score he should omit 
Svadhyaya. Thereby he becomes a holy, illumined 
ascetic.—S 

wrf *rtar i 33 ^ 3 ^^? 

I The S'atapatha Brahmaga II. 5. 7. says : 
3TTc*Rt, 

% sj^rr 

51111®^ 35ft stwfiRr, 

gtfrepfcnr ^ ^ ^i^rrir ii— 


‘The study and teaching of the Veda are a source of 
pleasure to him, he becomes undistracted in mind, and 
independent of others, and day by day he acquires wealth. 
He sleeps peacefully ; he is the best physician for him¬ 
self. He acquires restraint of the senses and he delights 
in solitude and concentration. His intelligence grows, 
and he gets fame and capacity to perfect other people. 
The growing intelligence gives rise to four duties attach¬ 
ing to the Brahmaga—true Brahminhood, a befitting 
deportment, fame, and the perfecting of the people ; and 
the people that are being perfected by him guard the 
Brahmaiia by four duties—by showing him respect, 
and liberality, and granting him security against oppres¬ 
sion and capital punishment. $T ? | ^ 
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wfo <3m? K pqT^qTqtS^q^: I— And, truly whatever 

may be the toils here between heaven and earth, the 
study of the scriptures is their last stage, their goal for 
him, who knowing this, studies his lessons: therefore 
one’s daily lessons should be studied.’ qfq 1 qT 

§f|d: mm 3?r tq q q^i- 

. . . And verily if he studies his lessons, even 
though lying on a soft couch, anointed, adored and 
completely satisfied he is burned with the holy fire up 
to the very tip of his • nails, whosoever thus studies 
his lesson . . . qfef qf 3?r?: qfcd 

arm ? gr ^rr cRisrfa'ft 

g?RTcf^I«f|2rts^ct^: ll ‘ Moving, 
indeed, are the waters, moving is the sun, moving the 
moon, and moving the stars; and verily, as if these 
deities did not move and act, even so will the Brahmana 
be on that day on which he does not study his lessons : 
therefore one’s daily lessons should be studied \ From 
these Vedic citations the significance of the prayer to 
unite day and night by Vedic study becomes amply clear.] 


Om Peace Peace Peace 


i 




